THE 


BHAGAVAD GEETA 


VOLUME III 


WITH A FOREWORD BY 

K. S. RAMASWAMI SASTRI 

Text in Sanskrit followed by Roman transliteration, 
word for word translation, a general paraphrase and 
exhaustive discourses upon each stanza 


BY 

SWAMI CHINMAYANANDA 


PUBLISHER ; 

Mrs. sheila PURI 


NEW DELHI. 





CONTENTS 


Chapter 

XIII 


1 

Chapter 

XIV 


86 

Chapter 

XV 

% 

... 

164 

Chapter 

XVI 

... 

217 

Chapter 

XVII 

... 

273 

Chapter XVIII 


329 




SRIMAD BHAGAWAD GEETA 
CHAPTER XIII 

INTRODUCTION 


This IS one of the most famous chapters in the Geeta 
which gives the student a very direct explanation and almost 
a personal experience of the Subject in him, the Self, free 
from his material equipments and their misinterpretation — 
the world-of-objects. Thus this chapter stands as a logical 
continuation of the previous chapter: in as much as we have 
herein an exhaustive exposition of how to meditate directly 
upon the Imperishable Formless 'Spirit. 

Geeta being a philosophical poem, however much it 
may try to hide its austere beauty behind an enchanting veil 
of its own lyricism, fragrant with the human touches provi- 
ded by the Krishna-love and the Arjuna-weaknesses, the 
Lord’s song is a thunderous roar of the Rishi’s wisdom. 
As such the theme developed in this philosophic poem is 
unrelentingly logical and uncompromisingly scientific. And 



it has an un}/ielding frame-work m the very continuity in its 
systematic thought-development. 

In the eighteen-chaptered Geeta viewed as a whole we 
can say that this chapter, now” under discussion, has its 
direct theme-parentage in the ideas discussed already in the 
chapter * entitled “ Knowledge and Experience ” and in the 
chapter t entitled the “ Imperishable Brahman The inter- 
vening three chapters t were occasioned because of Arjuna’s 
intellectual hesitations and mental doubts. But the philo- 
sopher in Krishna never forgets the main theme that he has 
^developed upto the ""Imperishable Brahman"'. And when 
he has consoled his disciple temporarily of his doubts he 
serenely goes back to take up the melody of his discussion 
which happened to get snapped, because of the shrill piping " 
of the ego-centnc intellect in his mortal disciple. 

Even though the teacher here is taking up an old broken 
thread to spin on the continuity of thought in the following 
chapters, in Vyasa’s artistry this chapter is so beautifully 
joined with the previous one that unless the student is 
extremely sensitive and careful he will not recognise the 
soldering. 

The eighteen chapters of the Geeta can fall into three 
distinct groups or sections of six Chapters each,*^ according 
to some reviewers of the Lord’s Song. These three sections, 
according to them, explain the three sacred words in one of 
the great declarations (Mahavakyas) : “That Thou Art”. 
The first section concluded by the first six chapters, ex- 
plained the term ""Thou"; the second section constituted 


* Chapter VII. 
t Chapter VIII. 

J Chapter IX, X & XI. 

* Refer General Introduction, 
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of the following SIX chapters explained the term “ ThaV' , 
and the closing set of six chapters will explain the coc4*elative 
verb in the sacred commandment, and thus in this section 
the term "'Art'' is explained And Chapter thirteen is the 
beginning of this concluding section. 

Spirit functioning through matter envelopements is the 
living organism: "That'' dressed in matter is "Thou". 
Therefore, man undressed of matter is the Eternal and Infi- 
nite Spirit. 

To undress, and thereby get rid of matter, we must have a 
precise knowledge of what all constitute the realm of matter 
m us This discrimination between the inert matter equip- 
ments and the vibrant Spark-of-Life, the Spirit, is presented 
to us in this chapter, which is rightly called the Field and 
the Knower-of-the-Field — Kshetra Kshetragna Yoga. 

The process of undressing is but the process of medi- 
tation. The pose, the attitude, and the other technical 
secrets of meditation were all exhaustively explained * 
earlier. But having sat in meditation what exactly the 
integrated mind-and-intellect has to do and how to draw 
ourselves from ourselves and seek our identity with the 
Infinite are being exhaustively explained in this chapter. 

The matter-equipments and their perceived worlds-of- 
objects together constitute the Field, and the Supreme 
Consciousness, illumining them and, therefore, seemingly 
functioning within the field, gathers to itself as a consequ- 
ence the station of " Knower of this Field". One is a knower 
only so long as one is in a field of knowables. 

A driver is one who is driving ; a rider is one who is rid- 
ing a horse ; a swimmer is one who is swimming at the 
moment. Off the steering-wheel, off the saddle, away 


* Chapters V & VI 
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from the waters, the driver, the rider and the swimmer are 
only three individuals. While functioning in a given field, 
the subject gathers to himself certain special status depend- 
ing upon the nature of the fiefd and the type of functions 
performed by him therein. 

The Pure Consciousness perceiving a world-of-plurahty 
through Its own conditionings becomes the Knower of the 
F/Wd” and this knower com’es to experience thereby the 
joys and sorrows, successes and failures, peace and agitation, 
jealousies, fears and a million other wrecking storms and 
upheavals. The sorrows of Samsar are thus entirely the 
private wealth of the “ Knower of the Field'"' — the Jiva. 

If through discrimination the F/eW and its Knower are 
known separately, through meditation the student can detach 
himself from the matter equipments, and, therefore, from 
the field of these sorrow-ridden experiences. Thereby the 
Knower-of-the’field was the ekperiencer of the sorrows, 
himself becomes the experience of the Absolute Knowledge. 

Mathematically: Knowledge, in a field of known things 
and happenings, becomes the Knower, which suffers the 
imperfections of the known. The Knower minus the field 
of the known becomes the Pure Knowledge, Itself ever 
perfect and joyous A careful study of the chapter will 
open up enough secret windows to the vast amphitheatre of 
spiritual insight within ourselves. 
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sT^fT 3-srm 
3^4 If If Iffiff I 
’3;^^ fif ff f %f f II ? II 

Arjuna uvacha 

7 prakrtim purusam caiva 

ksetram ksetrajnam eva ca 
etad veditum icchami 
jnanam jneyam ca kesava 

Prakrit! (Matter), 5 ^qq;_-the 
Purusha ( spirit or soul ), g- - and, ia:?r - even? 

- the field, - the knower of the field, 

q;^ - even, - and, this, to know, 

- ( I ) wish, - knowledge, what 

ought to be known, ^ - and, - O Kesava- 
Arjuna said : 

1. Prakriti (Matter) and Purusha (Spirit), also the 
Kshetra (the Field) and Kshetrajna (the 
knower of the Field), Knowledge and that 
which ought to be known, — these, I wish to 
learn, O Kesava. 

In several manuscripts this stan/a is not found. But in 
some others it is met with as a doubt expressed by Arjuna. 
Shankara gives no commentary on this stanza which clearly 
shows that the original text available with him at that time 
did not contain this stanza. With this couplet, the total 
number of stanzas in the Geeta becomes 701 ; and without 
it they are only 700. However, for us, simple folk, this 
question is quite helpful as it indicates in an epitome the 
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subjects that are dealt with jn this chapter. It would per- 
haps be too big a pill to glup down if we say that Arjuna 
become^ so intelligent as to ask directly such a subjective 
question at this stage of discussion, because we met him just 
now m the last chapter not too wise. And no miracle could 
have happened within the short interval of these two 
chapters. And yet, we salute the kindly interpolator who 
has given us this stanza ! 

Prakriti and Purusha"" : In the Sankhyan Philosophy 
in India, the Acharyas have used these two technical terms 
to indicate the inert equipments (Prakriti) and the vital 
sentient Truth (Purusha) that sets in action the entire 
assemblage. In short, Prakriti is matter and Purusha is the 
Spirit. The Spirit in itself has no expression except when 
It plays through matter. When Purusha weds Prakriti, the 
experiences of good and bad are in legions born. Electricity 
in itself cannot manifest as light. But when it weds with 
the bulb it is manifested as light. 

“TAe Field and the Knower-of-the-FieW: We have 
already explained these two terrhs in our introduction to 
this chapter. The Knower-of-the~Field is the status of the 
Knowing Principle when it is functioning in the “ Field-of- 
the Known Bereft of the field-of-objects the “ Knower ” 
himself becomes nothing but Pure Knowledge without the 
functions of knowing attached to it. 

“ 77ic Mechanism and the objects-of-knowkdge^' : 
Conditioned knowledge bits, meaning knowledge-of-things, 
are the constant experience of all the living creatures in life. 
Naturally, an investigation into the “ mechanism of know- 
ing ” and its manipulations and the “true object to be 
known” will be helpful to all seekers. 

All these are the themes that are to be discussed in this 
chapter and, therefore, the wise and kindly interpolator has 
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put them all together into one stanza in the mouth of 
Arjuna in the form of a question, These, O Keshava, I 
desire to Iearn'\ We the students of the Geeta are now 
well prepared to enter the chapter under review. 

Listen how the Lord answers all these questions categori- 
cally : 

^ srr|: n ^ n 

Sribhagavan uvaca 

2. idam sariram kaunteya 

ksetram ity abhidhiyate 
etad yo vetti tarn prahuh 
ksetrajna iti tadvidah 

This, ■ body, Kaunteya? 

- the field, - thus, - is called? 

this, q-: - who, I’ra - knows? - him, qr^:- 

( they ) call? - the knower of the Field, - 
thus, - the knowers of that. 

The Blessed Lord said : 

2. This body, O Kaunteya (son of Kunti) is called the 
Field; he who knows it (body) is called 
Kshetrajna (the knower of the Field) by those 
who know of them (Kshetra and Kshetrajna) 
i.e., by the Sages. 

We already have said that in many of the manuscripts 
this stanza is the opening couplet in the chapter. There is 
enough justification to make it so since all of a sudden 
Arjuna cannot be considered intellectually smart enough to 
start this new topic, which has no immediate link with what 
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has been said in the previous chapter The Geeta Acharya 
being a master mind, having finished a certain topic in the 
previous chapter, it is but expected of him to open up, in his 
own artistic origmalitv, a new point of discussion. 

And the point so opened has its roots on what has been 
discussed already. ^ There, then, the thread of discussion 
was broken up by the disciple’s questions, which demanded 
immediate and elaborate answers. 

The art of perfection is subjective. The Vedantic seers 
of our Hindu Scriptures are unanimous in their conclusion 
that a subjective quest is the path to reach ultimately and 
realise the Self. Here, in the chapter, we find a beautiful 
philosophical dissection of the subjective structure of man, 
exposing the matter envelopments that had come to condi- 
tion the Spirit A discriminative knowledge of the matter 
layers, as distinct from the Spiritual Core, will assure the 
seeker the way to rediscover his identity with the Spirit, and 
realise the actual non-existence of matter when viewed from 
the realm of the spirit. 

A “ waker ” in a certain mental framework himself 
becomes a “ dreamer” and to the “ dreamer” the dream is 
practically real so long as the dream continues. But on 
awakening the “ dreamer” realises that the dream was only 
a misinterpretation of the waking, rendered by the 
“ dreamer’s ” mind. Similarly the pluralistic world is per- 
ceived when the Spirit views through Its own imaginary 
world of matter, and on awakening to Its own spiritual 
status It rediscovers Its own absolute in which the phantom 
of matter has no substantiality at all. 

Thus in a living man, philosophically viewed, there are 
two aspects : the inert and insentient matter layers and the 

* Chapters VII & VIII. 
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sentient and vital Consciousness. These two aspects are 
defined in this stanza. 

‘‘ This body O ! son of Kunti, is called the Field’' : — In 
this mechanical age it is very easy to understand that there 
must be a field for an energy to play and then alone it can 
manifest as work-done and serve man. Steam-energy can- 
not be resolved into locomotion unless it is made to pass 
through a steam-engine. Electricity cannot give us breeze 
unless it passes through the engine of a fan. Thus an engine 
is the “ field ” through which the right lype of energy when 
sent, It manifescs. The equipments through which Life 
passes, when an individuality is expressed, that assembly of 
matter-layers is defined here by Krishna as the “Field”. 

"'He who knows it, is called the ‘ Knower-of the Field” • 

This field is made up of lifeless matter, the minerals. 
And yet, so long as it lives and functions, it knows This 
“ principle of knowing”, functioning in the “field” is the 
enjoyer of the field : the “ knower ”, the ego. 

So long as life exists in any living organism, it expresses 
an urge to know. The degree of this urge may vary from 
individual to individual in the universe But the urge to 
know, expressed through a vehicle, is what we recognise as 
its life. The capacity of an organism to receive stimuli and 
send forth responses is the transaction of life, and when this 
“knower”, the individuality, has departed from an equip- 
ment we consider it as dead. This is the “Knower of the 
Field” (Kshetragna). 

“ By those who know of them ” : In Hindu Philosophy 
not even Lord Krishna has a right to make an original 
declaration. The originality in philosophy is only the 
vibrancy of its expressions. When a right emphasis is laid 
on some of the statements of truth which we already know 
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of, the old ideas gather in their new attire a staggering 
freshness and at such moments, the interpreter has to prove 
that what he says has been the conclusions arrived at in the 
proved truths of the scriptures. 

Here Lord Krishna has assured his listeners that the 
definitions given by him to the terms “ body ” and the 
“knower of the body” are not arbitrary declarations or 
hypothetical suppositions, but they are in keeping with the 
lived experiences of all the great masters of yore. In short, 
here we have a definition of matter (Kshetra) and Spirit 
functioning through It (Kshetrajna) . The entire world-oL 
objects constitutes the kingdom of matter, and the vital 
knower of the world of matter constituted by the equipments 
and their entire array of perceptions, feelings and thoughts 
is the Spirit. 

Is this all the knowledge that one has to acquire about 
them? No, Listen. ” 

JTR in II 

3. ksetrajnam ca pi mam viddhi 
sarvaksetresu bharata 
ksetraksetrajnayor jnanam 
yat taj jnanam mat am mama 

%^R.-The knower of the field, ^ - and, 
arfir - also, me, 1%%- know, - in all 

fields, ¥TT?:cr - O Bharata, - of the field 

and of the knower of the field, knowledge, 

- which, - that, - knowledge, - 
is considered to be, ;nT - my- 
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3. Do thou also known Me as the knower of the Field 
in all Fields, O Bharata. Knowledge as to the 
Field and the knower of the Field is considered 
by Me to be the Knowledge. 

Indicating thus by the previous stanza the world of 
matter and the thrilling spirit of Truth that presides over it, 
here is a staggering announcement, I am the Knower-of- 
tht-Field m all the fields'" If in all the fields the “ Knower ” 
is one, then the plurality is only in the matrer-envelopments 
and the Life that presides over them is one everywhere. 
This universally one, transcendental Truth is indicated here 
by the first-person singular '‘Tam" because every seeker 
has to rediscover in himself ‘‘ That I am." (Soham ) 

We had already indicated earlier that Lord Krishna is 
declaring Geeta in a rare moment of yogic integration 
(Yogamdha) He is ideniifying with the Self that is every- 
where, This is something like electricity declaring that 
I am the one energy that gives the glow in all filaments all 
over the world.” 

After thus indicating the one Spirit behind all the 
world-of-matter, wherever it may be, Krishna declares that 
according to him a correct knowledge, vitally experienced 
and lived, of what constitute in each one of us, the peri- 
shable, changeable, finite, inert matter and what is the 
nature of the Infinite, Imperishable and Sentient Spirit, is 
the Supreme Knowledge. “ Kshetra" is the field-of-matter 
which is constituted of the various equipments of perception 


In later Mahabharata, when Arjuna had returned back to 
Hastinapur, he one day requested Krishna to repeat the Geeta and 
there the Lord admitted that he could not do so with the same effici- 
ency as he did in the battle-field, “ because ” he said, “ I was then in 
a full State of Yoga.” 


11 



and ths vast field? of the perceived. “ Kshetragna ” is the 
subject that enjoys the activities of the instruments of 
perception and the world perceived by them. To distinguish 
thus the world-of-the-subject and the realm-of-the-objects is 
the salutory Knowledge which can redeem us from our 
present confusions and sorrows, which we experience to-day 
as individualised Egos 

On this stanza Sankara has the longest commentary to 
give, as many objections are raised by the believers in 
different philosophical concepts. And as a commentator 
Sankara had to answer them all. That type of a commen- 
tary is not called forth in our times, and, in fact, it would 
be too confusing for the modern man. Therefore we resist 
our temptation to enter into such noisy word-duels. 

Since a precise knowledge of the worlds of the subject and 
of the objects is unavoidable to a true seeker walking the Path 
of Knowledge, we will have to make an exhaustive study of 
them. Therefore : 

m 1 

H ^ II ^ II 

4. tat ksetram yac ca yadrk ca 
yadvikari vatas ca yat 
sa ca yo yatprabhavas ca 
tat samasena me srnu 

- That, field, q?!;- which, and, 

?rT^-what like, ^ and, - what its modifi- 

cations, qcT: - whence, and, - what, - he 
^ - and, q-: - who, ifrJrviTsr: - what his powers, - 
and, that, - in brief, ^ - from me, 

- hear- 
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4. What the Field and of what nature, what are its 
modifications, and whence it is and also who 
He IS and what His powers are, that hear from 
Me in brief. 

It is the technique often employed in all S^j.s'/m-books 
that the author himself gives a summary of what he is going 
to discuss in the following pages This becomes a prepa- 
ration for the student who is to listen to them, and it facili- 
tates the student’s recapitulation of the entire contents of 
the Chapter. 

“ Of What Nature : It is not only that we are going to 
have a discussion of what all constitute the “ Field ”, the 
Kshetra, but also what it is in itself. “ Of What Nature ”, 
meaning, what are its properties? "'And Whence is What'' 
meaning, what effects arise from what causes? i.e what are 
the by-products when it changes its form? What is its 
origin; what effects arise and from what causes? Who is 
He, the Knowing Principle in the field ; what are His powers 
of perception, feeling and thought? all these "heat, briefly 
from me", 

A mere repetition of the Infinite qualities of the Self is, 
in Itself, of no profit at all to a true seeker. Nor can any 
evolution actually take place by an over-emphasis of the 
qualities of the Spirit. To close our eyes to the causes that 
create our present problems is not to solve the problem. 
The world-of-matter that has been projected by ourselves 
around us, and the processes by which we work through 
it to perceive an infinite varieties of objects, feelings and 
thoughts — all these are to be brought under our close obser- 
vation and study. To ignore them is to cheat ourselves of 
so much of the essential knowledge. 
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At least a working knowledge of the enemies* strategy 
IS veiy helpful m planning our anti-strategic movements. 
To know the nature of all matter envelopments— their play, 
and how they behave under given sets of diflerent circum- 
stances— is to know the “field ” where we have to battle for 
release and win our victory. 

Thus physiology, biology, psychology and all the natu- 
ral sciences have a real quota of help to give to us. The 
spiritual path, especially the Path of Knowledge, is the 
culmination and the fulfilment of the secular sciences. This 
fact is very well brought out in the fact that when Lord 
Krishna, even in the midst of the battle-front, when He is 
trying to explain the secrets of the spirit to the warrior 
Arjuna, He is not overlooking to emphasise the importance 
of a close study of the “field” provided by the world-of- 
matter. 

In order to create a growing enthusiasm in the students, 
to observe^ study and understand the worlds-of-matter around 
the Spirit, Krishna is glorifying the veiy theme of this Chapter, 
Listen : 

ii 'a ii 

5. rsibhir bahudha gitam 

chandobhir vividhaih prthak 
brahmasutrapadais cai va 
hetumadbhir viniscitaih 

-By Rishisj - in many ways, 
sung, - in chants, - various, - 

distinctive, - in the suggestive words 
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indicative of Brahman, ^ - and, even, 

- full of reasoning, firRfer^i “ decisive* 

5. Rishis have sung m many ways, in various dis- 
tinctive chants and also in the suggestive words 
indicative of Brahman, full of' reasoning and 
decisive. 

The explanations that are to follow are not idle talks or 
clever intellectual manifestations springing from the fertile 
imagination of Sri Murari. In the entire discourse Krishna 
openly assures us that what he explains is only a healthy 
restatement of what “ has been sung by the Rishis in many 
ways^ in different hymns, semally ” In short, the subject 
matter dealt with here is the very theme which the Upa- 
nishads have indicated in their secret verses, especially so 
“ in Its passages treating of Brahman"" 

Why should we so readily accept even these statements 
of the Rishis in the Upanishads, except it be in a stunned 
admiration, nurtured by our blind belief in them? Krishna 
points out that even if we had no great respect or reverence 
to the Rishis as such, yet we will have to accept their decla- 
rations because they are not intellectual dictations or divine 
commandments thrust upon the helpless laity by some 
winged angels of divine prerogative and special sources of 
secret knowledge. This is the general attitude that poisons 
the scriptures in almost all other religions. And as a 
contrast to them, our Upanishadic declarations are ''full of 
reasoning and so convincing "" 

When a truth is declared, along with the line of logical 
thinking, then the conclusions arrived at becomes ines- 


* In Chapter XIII. 
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capably acceptable to any intelligent student by the sheer 
velocity of its appeal. 

When Arjima has been thus prepared to listen attentively 
to the discourse of the ''field'' and its " Knower" the Lord 
says : 

?F?2rifoT ^ IK II 

6. mahabhutany ahamkaro 

buddhir awaktam eva ca 
indriyani dasai kam ca 
panca ce ndriyagocarah 

JT^r^cTTR-The great elements, STg^Rt-egoism, 
- intellect, - the unmanifested ( Mula 

Prakriti), Q;g - even, g' - and, f - the 
senses, - ten, - one, g - and, - five, 
^ - and, f%qqt‘5r^T: - objects of the senses. 

6. The great elements, egoism, intellect and also the 
unmanifested (Mula Prakriti), the ten senses 
and me, and the five objects of the senses. 

^i^lc[^d?Il •#: I 
IK II 

7. iccha dvesah sukham dukham 

samghatas cetana dhurtih 
etat ksetram samasena 
savikaram udahrtam 

- Desire, |;q: hatred, - pleasure, 

pain, - the aggregate, %crgr - intel- 
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ligence, - fortitude, - this, - field, 

“ briefly, - with modifications, 

- h^s been described. 

7. Desire, hatred, pleasure, pain, aggregate (body), 
intelligence, fortitude-this Kshetra has been 
thus briefly described with its modifications 

From here onwards the promised themes are taken up 
one by one for discussion by the teacher in the Geeta and 
each is exhaustively expounded. The two couplets now 
under discussion enumerate the various items together 
constituting the Field (Kshetra), which was indicated in a 
previous stanza as this body ’’ (Edam Sariram). 

“The Great Elements” (Mahabhutas) : They are five 
in number — space, air, fire, water and earth. They are the 
rudimentary Elements (Tanmatras) out of the combinations 
of which the grosser elements— indicated here in the stanza 
by the term “ Perceptable ” (Indria Gochara) — are formed. 

“ The egoism” (Ahankara) : This is the sense of “ 1”- 
ness and “ My ”-ness that arises in us in our identification 
with the world-of-objects. It is this that is the perceiver 
and enjoyer of this world, and it is again ego that enjoys 
or suffers the joys and sorrows of its own world of likes and 
dislikes, loves and hatreds and weeps in its attachments to 
the world outside. The individuality arising out of our 
relationships with the world-of-matter, is called the ego. 

“Intellect” (Buddhi) : The determining faculty which 
rationally things and comes to its own conclusions and 
judges good and bad in every experience of a living man is 
called the intellect. 

“Unmanifested” (Avyakta) : That which rules the 
functions of a given mind and intellect and determines their 


17 



activities m the world outside is the Unmanifested factor 
called the “ Vasancis'\ The impressions left over in the 
mental equipment as a result of our conscious enjoyment of 
the world outside, determines the direction and the pattern 
of all our subsequent perceptions and feelings. 

Mental capacities and intelluctual decisions are deter- 
mined in each individual and his aptitudes ordered by the 
type of impressions (Vasanas) left over in his subtle body 
as a result of his previous ego-centric existence amidst the 
world-of-objects. This spring of all individual activities is 
the residual Vasanas in the individual. Naturally, therefore, 
in its macrocosmic aspect, the total universe of men and 
things and their behaviours must be springing from the total 
Vasanas of the total living beings. This totality of Vasanas 
is called in Sanskrit as the Moola PrakriW by the 
Sankhyans, or as ''Maya'’ by the Vedantins. The Supreme 
functioning through Maya (Moola Praknti) is the Creator 
of the total universe , and the same Supreme functioning 
through the Vasana-layers in the individual (Avidya) is the 
creator, sustainer and destroyer of the individual life, 
the Ego. 

From this, it is amply evident that the Unmanifested 
is but the unseen cause, total vasanas, which has manifested 
as the ‘‘ seen”, the world-of-objects. 

“ The Ten Senses ” ; The five sense-organs of perception 
and the five sense-organs of action are the vehicles by which 
each individual perceives the stimuli and respond to them. 

‘"The One” (Ekam) : In the context here this stands 
for the mind. Even though the sense-organs are many, the 
faculty in us that receives all the stimuli from all the five 
avenues of perception is one and the same, the mind — the 
one Draupadi who has the five Pandavas as her faithful 
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husbands. Not only that the mind is one in receiving the 
stimuli, but in executing the judgement of the intellect and 
thus sending forth responses to the outer world, mind is 
again the only outlet for the individual personality to 
express through. The “one” here, therefore, represents 
the mind. 

“ The five objects of the senses"' : Each sense-organ has 
got one definite field of sense-objects to perceive. The eyes 
can perceive form ; the ears can listen to sounds ; the nose 
can smell ; the tongue can taste ; and the skin feels the 
touches None of the sense-organs can perceive the objects 
of any other sense-organ. Thus, there are five distinct 
sense-objects. And, in fact, the entire gross world per- 
ceived IS nothing other than a combination of these five 
sense-objects. 

The items so far enumerated * all together twent\-four 
in number, are the famous 24 Principles (Tattavas) of the 
Sankhyan Philosophy. 

Lord Krishna in his enumeration of the items consti- 
tuting the “ Field ” does not stop with these gross equip- 
ments of matter ; but includes even their modifications such 
as desire, hatred, pleasure, pain, the assemblage of the 
body (Samghata), intelligence, steadfastness etc. In short, 
not only the gross body, mind and intellect constitute the 
entire world-of-objects, but even the perceptions experi- 
enced through them, the world-of-objects, emotions and 
thoughts are included in the all-comprehensive term : the 
“ Field” — “ this body ” (Edam Sariram) . 


* five subtle elements (5), egoism (6), intellect (7), the un mani- 
fested (8), the ten sense-organs (18j, mind (19), and the five sense- 
objects (24), 
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Anything other than the subject is something that 
belongs to the world-of-objects and can be perceived as an 
object. Mental, emotional and intellectual ideas are also 
the objects of our knowledge and, therefore, with reference 
to the Subject all the seen, felt or known are but objects. 
This entire world-of-objects is indicated by the Geeta in 
this chapter by the phrase “ this body 

It may be casually noted here that according to the 
Vaisheshikas desire, hatred, pleasure, pain etc. are attri- 
butes inherent in the "'‘Atman"'. To the Sankhyan how- 
ever these are the properties (Vikar) of the realm-of-matter. 
In a word, the entire world of “ knowables ” together in a 
bunch, stands labelled as a Field (Kshetra). And the Know- 
ing Principle, seemingly functioning on as the “Knower”, 
(Kshetrajna) , is the subject. To distinguish the Subject from 
the world-of-objects, an exhaustive understanding of what 
all constitutes the object is necessary. Hence this labouri- 
ous enumeration. The entire world-of-matter in the cosmos 
has been directly and by implication embraced in these two 
stanzas. 

The following section, constituted of five continuous 
stanzas together lists twenty qualities which together indicate 
the Knower (Kshetrajna). In fact the Kower-of-the-Field 
is directly described,*^ but in the following coupletsj certain 
mental and emotional natures, moral attitudes and ethical 
principles are prescribed since they are the unavoidable pre- 
requisites in an individual seeker before he can apprehend 
and experience the Infinite Self. 


* In Stanza 12, Chapter XIII. 
t Stanzas 7 to 11 in Chapter XIII. 
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They are enumerated as foIIow'S : 

|f4iTI^i?f%RJTf: II ^ II 

8. amanitvam adambhitvam 
ahimsa ksantir arjavam 
acaryopasanam saucam 
sthairyam atmavmigrahah 

^?Trf?fc5i^ - Humility, - unpretenti- 
ousness, - non-injury, - forgiveness, 

- uprightness, service of the 

teacher, - purity, - steadiness. stfJT- 

firR^Tf: - self-control. 

8. Humility, unpretentiousness, non-injury, forgive- 
ness, uprightness, service of the teacher, purity, 
steadfastness, self-control. 

From this stanza onwards we get a description of the 
elements of Knowledge and they include moral qualities and 
ascetic practices which are conducive to the spiritual 
awakening. 

Humility — meaning absence of self-esteem; Modesty — 
the virtue of not proclaiming one’s own greatness ; iVo«- 
injury — to any living being mainly by our own vicious inten- 
tions and feelings ; Patience — capacity to suffer long without 
being teased by it ; Service of the Teacher — not merely phy- 
sical but the real service of the teacher in an attempt on the 
part of the student to seek a mental and intellectual identity 
with the teacher’s pure heart and intellect ; Purity — not 
merely the cleanliness of his physical structure, but of his 
dress and other belongings of the seeker and of the environ- 
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menls in which he is living. It comprehends also the inner 
purity m thoughts and emotions, intensions and motives, 
passions and urges ; Steadfastness — consistency of purpose 
and concentration of ali efforts towards achieving the cultu- 
ral and the spiritual goal, striven for; Self Control — Self- 
restraint practised at all the pesonality-layers, both in their 
collective and several contacts with the world outside. 

“ Moreover 

9. indriyarthesii vairagyam 
anahamkara eva ca 
janmamrtyu jar a vyadhi - 
duhkhadosanudarsanam 

- Of sense-objects, dispas- 

sion, - absence of egoism, 0;^ - even, 

and, - perception 

of evil in birth, death, old age, sickness and pain. 

9. Indifference to the objects of the senses, and also 
absence of egoism, perception (or reflection on) 
of evil in birth, death, old age, sickness and 
pain. 

Absence of attachment for objects : — This does not mean 
running away from the objects of the world. Living in the 
midst of these objects, to switch off our mental pre-occupa- 
tions with them ; living amidst the objects detachedly and 
not shackling ourselves with them in utter slavery is meant 
here by the term Vairagya. To run away from the objects 
and to indulge in them mentally create suppressions and 
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such an individual is labelled as a hypocrite (Mithyacara) 
by the Lord Himself. | 

Abandonment of the thought of ‘7’ The individuality- 
sense comes only when we identify ourselves with the equip- 
ments and their perceptions. To reduce this delusory mis- 
conception of ourselves is an essential pre-requisite before 
we can assert and come to live our own real divine nature. 
This is equivalent to the weeding that must precede planting 
in any field of cultivation. 

Perception of the evil of the pain : — To feel discontented 
with a situation alone can goad us to discover a new state of 
existence. Whether it is a nation, a community or a society 
so long as they are fully aware of the fact that their present 
conditions are despicable and tragic they will adopt themsel- 
ves to live in that condition unconscious of their sorrows. 
Every politician or social worker first makes the people un- 
derstand their present state of degradation and destitution. 
When once this realisation has come to them that society is 
ready with all enthusiasm to seek fresh fields of greater joys 
and fuller life. 

The same technique is applicable in the cultural field. 
Unless a seeker is fully conscious of the inward personality- 
shackles in himself he will live on in his own ditch of sorrow 
never striving to gel out of it. Both the human mind and 
body have a tremendous amount of adaptability. They can 
adopt themselves to any condition and even come to enjoy 
them. 

Unless a seeker is constantly conscious of the evil of the 
pain in his present state of existence, he will not discover 


t Chapter III, Stanza 6. 
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the necessary spiritual urge, ini^ellectual dash, emotional en- 
thusiasm or the physical courage to seek, to fight for, to win 
and to possess the diviner fields of perfection. 

In birth, death, old age and sickness : — Every physical 
body in the world goes through these modifications. And 
each one of them ts an inlet for fresh sources of sorrow. 
Birth, growth, decay, disease and death are the tragic desti- 
nies of all living equipments In all the metamorphosis, to 
constantly recognize pain is to feel an impatience with it. 
This sense of revolt against pain is the fuel that drives the 
seekers faster and faster to the peaks of perfection. 

Moreover 

^ ii ? o n 

10. asaktir anabhisvangah 
putradaragrhadisu 
nityam ca samacittatvam 
istanistopapattisu 

“ Non'-attachmentj STrrfirticriJJT: - non- 
identification of self, son? wife 

home and rest, constant, ^ - and, 

- even-mindedness, 

attainment of desirable and the undesirable. 

10. Non-attachment, non-identification of Self with 
son, wife, home and the rest, and constant 
even-mindedness on the attainment of the de- 
sirable and the undesirable. 

Unattachment : — Mind sticking on to the various objects 
of the world in a sense of extreme liking for them is called 
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attachment. It is these mental contacts with the world out- 
side that makes the mind ever agitated. It is made to dance 
to the tune of death, the number to which the finite objects 
of the world most often dance. Fire in itself cannot burn ; 
but a child gets its fingers burnt, not because of the fire but 
because, its fingers, propelled by a force called desire, come 
m actual contact with fire. Mental contacts with the world 
outside provide the breeding centres for all our sorrows m 
life. The world outside in itself can give us neither an ex- 
perience of joy nor that of sorrow. Therefore, to keep the 
mind away from all attachments would be to assure it a 
peaceful life 

Absence of excessive love for child, wife and home and 
the like : — The excessive love of affection is an intense form 
of attachment with another. It consists in our total identi- 
fication with the objects of our affection. The lover loses 
his personal identity in his identification with the beloved to 
such an extent that he is happy or unhappy according to 
whether his beloved is happy or sorrowful. Such an inti- 
mate relationship is generally met with in the attachment of 
a mother to its child 

To build a wall of descrimination around our inner per- 
sonality and keep such disturbances away is to discover the 
equipoise in ourselves — without which no progress or growth 
is ever possible. 

This evenness of mind with a little practice can be 
maintained unbroken in all situations of life desirable and 
undesirable. A human mind thus relieved from its pre-occu- 
pations with its own present attachments and affections, un- 
intelligent though they be, will discover in itself a tremend- 
ous amount of surplus energy conserved, which might ex- 
plode into dangerous channels unless rightly directed. 
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The right channelisation of this newly discovered energies 
is indicated below : 

II ^ ? II 

IL mavi ca nanyayogena 
bhaktir avyabhicarini 
vi viktadesasevitvam 
aratir janasamsadi 

irjflr - To me, ^ - and- 3TJTr5r?TtJtfr-by theY oga 
of non-separation, vrRfT: - devotion, 3T9TW^TR:'3ft' - 
unswerving, firfsTrK^^I^fwf - resort to solitary 
places, gT?:%J - distaste, - for the society 

of men. 

1 1 Unswerving devotion unto Me by the Yoga of non- 
separation, resort to solitary places, distaste 
for the society of men. 

Perhaps compelled by the nature of Arjuna, a man of 
action, or perhaps forced by the very spirit of the reformer in 
the Yogeswara, the Divine song as it comes to us is never 
theoretical, but always the most practical textbook on Self-re- 
discovery. The moment the Geeta-Acharya advises his dis- 
ciple to develop any given mental or intellectual beauty, he 
always suggests a practical method by which this could be 
actually accomplished. 

In case a seeker were to try to develop in himself the 
virtues described in the previous three stanzas — not only in 
his inward life but also in all his contacts with the world 
around him it is certain that he, an ordinary man of the 
world, would thereby conserve in himself a vast fold of 
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energy. The stanza under review describes the right appli- 
cation of this conserved energy in proper directions as to 
profit thereby and gain a better Se]f-unfoldment. 

Unflinching devotion to Me : — Concentration is the fo- 
cussing of the mind upon a point-of-concentration to the 
exclusion of all mental excitements and agitations. This stea- 
diness in contemplation may be destroyed by causes arising 
at two different points — either in the individual’s own mind 
or in the object contemplated upon. Unless both are steady 
the concentration cannot be successful. If our devotion 
wavers from idol to idol, then we would be creating a situa- 
tion in which the practice of concentration is unsteady, be- 
cause the point-of-attention is rendered ever changing. 
Therefore, it is said that unflinching devotion towards Me, 
the Self, is one of the conditions necessary for steady pro- 
gress and growth in Yoga. 

By the Yoga of non-separation : — Undivided attention 
and enthusiasm in the mind of the devotee is another condi- 
tion that will accomplish a better concentration Else the 
mind may become unfaithful in its own devoted self-applica- 
tion and would either partially or wholly wander away 
into its own delusory enchantments. A certain amount of 
steadiness of purpose is to be maintained by the mind Wild 
imaginations and futile day-dreaming are the preoccupations 
of disintegrated mind 

The typical expression used here by Sri Krishna to indi- 
cate the object and despicable vascillations of the human 
mind at the seat of Yoga clearly shows the force with which 
he wants to condemn our indulgence in such a calamitous 
mistake. He says the mind should be “ unprostituting ” 
with Its point-of-concentration. Careless of the higher bonds 
of faithfulness and chastity to sell away one’s own capabili- 
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ties and beauties for the sake of some paltry profit, is pros- 
titution and a mind wedded to the Lord is a mind at faithful 
contemplation. The warning “not to prostitute ” is indeed 
very powerful to express that the point-of-concentration 
should not be at a crowd of deities, or a host of ideas, but 
must be faithfully serving at some chosen single ideal. 

Similarly, the other powerful expressions used in the 
stanza is “ the Yoga of non-otherness” (Ananya Yoga), In- 
spired as he was, the Yogeswara coins new phraseology and 
powerful phrases on the spur of the moment to bring a new 
fire into his re-interpretation of the ancient Hindu way of 
Life and self-culturing techniques. 

There is no reference anywhere in the scriptural litera- 
ture of a similar term and its very freshness adds a glow to 
the Hindu renaissance initiated by the Geeta. In fact every 
revivalist, whatever be his platform, must have the originali- 
ty of vision to mint fresh slogans, which though adds nothing 
to the already existing knowledge, yet dresses them up in an 
enchanting golden attire. 

Such an integrated life of stable mind, and steady con- 
templation upon a firm ideal, is impossible unless the praci- 
tioner works in a conducive enviornment. This is prescribed 
in the two indirect advices (a) to resort to solitary places and 
(b) to develop a distaste for the crowded society life. The 
more integrated the personality grows and more maddening 
becomes its enthusiasm for the quest of that which is dear to 
its heart, the more the seeker automatically comes to 
live, alone in himself away from the noisy crowd. This is 
true of every thinker be he a literary poet, be he a scientific 
research-scholar, or be he a man with some personal pro- 
blems. Whenever the mind is fascinated by an enchanting 
ideal it loses all its contacts with other pre-occupations and 
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becomes wedded faithfully to its own all-absorbing theme of 
interest. 

Thereafter — just as a poet lives in his own world, just 
as the scientist is a solitary man even m the market-place— 
the de /otee also enters a cave of his own experiences and he 
walks alone in the world. He hates the crowd of other 
thoughts entering his mind, he lives alone in himself. These 
two terms should not be misunderstood as physical escapism 
into a tomb-hke solitude or as a physical aversion to the 
society of men. 

Moreover 

fJT II ^ ^ II 

12. adyatmajnananityatvam 

tat tv a jnanarthadarsanam 
etaj jnanam iti proktam 
ajnanam yad ato nyatha 

- Constancy in self know- 
ledge, - perception of the end of 

true knowledge, - this, - knowledge, 

fR - thus, declared, sifrRJi; - ignorance, 

- which, - to it, - opposed- 

12. Constancy in Self-knowledge, perception of the 
end of true knowledge ; this is declared to be 
knowledge, and what is opposed to it is igno- 
rance. 

In this concluding stanza of this section, explaining the 
various essential qualifications in a seeker, the Lord adds to 
the already explained list of eighteen qualifications two more 
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items ‘‘ constancy in Self-knowledge ” and “ understanding 
the end of true Knowledge’'. 

Consistency in Self-Knowledge . — The Knowledge of the 
Self is to be lived and not to be merely learnt. If Self is one 
everywhere and the Self alone is real, the seeker should try 
to live as the Self on all his personality layers. This consis- 
tency of living the spiritual knowledge in all the levels of 
one’s contacts with the world outside is one of the unavoid- 
able practices a seeker should always keep up. 

Undei standing the end of True-Knowledge : — To remem- 
ber constantly the goal of our endeavour is to add more en- 
thusiasm to our activities. Sincerity of purpose in and undy- 
ing devotion to any endeavour can be had only if the seeker 
IS thrilled by the vision of the goal that he has to reach. 
Thus the end should be kept in view. Liberation (Moksha) 
from all our imperfections and limitations is the goal striven 
for, by all spiritual seekers. These attributes are declared 
here to be “ Knowledge ” because they are conducive to the 
realisation of the Self. 

A train in full steam waiting for the signal at a platform 
is generally described as “ Madras is ready to go In the 
language of the Railway Station, it is usual to say — “ Delhi 
is expected “ Culcutta is late ”, “ Bombay has left ” etc. 
In each of these cases the tram leaving for or coming from 
these various cities is only meant. Similarly, here, the very 
qualities are called the “Knowledge” (Cyan) because, 
once these qualities have been fully developed, the mind so 
cultivated, becomes the ready vehicle to go forward and 
reach the goal of Pure Knowledge of the Self. 


* From ‘ Humility ’ m Stanza 7 to “Perception of the Goal ” in 
Stanza 11, 
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“ What is that has to be known by the Knowledge? ” In 
answer to this question it is said : 

m ^ 11 {\\\ 

13. jneyam yat tat pravaksyami 
yaj jnatvaamrtam asnute 
anadimat param brahma 
na sat tan na sad iicyate 

- Has to be known? which, ^^-that 
■ ( I ) will declare, - which, - 

knowing, - immortality, - (one) 

attains to, STTrif^iT^ - the beginningless? - 
supreme, 5r§T - Brahman, ^ - not, - being, 
that, rf - not, non-being, - is called. 

13. I will declare which has to be known knowing 
which one attains to immortality, the beginn- 
ingless supreme Brahman, called neither being 
nor non-being. 

After explaining the previous section of five stanzas the 
various secondary or auxiliary causes of knowledge, here, the 
Lord promises that He will explain what is to be known by 
this Knowledge. There are critics who blame that in this 
portion of the Geeta, though the teacher Krishna promises 
that He will explain what is to be known^\ He does not 
directly say so ; but merely gives an elaborate description of 
what the result would be of such a Knowledge. This criti- 
cism is unfair. The glorification of the result of Gyan can 
create in the hearer a greater desire to realise it. 
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Knowing which one attains the Immortal : — Mortality is 
the destiny of matter. Identifying with the finite the Immor- 
tal Spirit recognises Itself to have been conditioned by mat- 
ter and comes to suffer the delusory sense of finitude and 
mortality To lediscover the Spiritual Nature in itself and 
to live that glory is to end all concepts and experience of 
death, and enter a field of joyous Immortality, which is the 
very nature of the Spirit. To realise the Spiritual Nature is 
the goal, and for the accomplishment of which our inner 
equipments of meditation are to be properly tuned up by the 
disciplines described just now. 

Anadimatparam : — There are some who split this woid 
into two as Anadi, and Matparam wherein ' Matparam ’ 
should mean “ that in relation to which I am the Supreme 
In such case the two words would together mean, % Brah- 
man is beginningless and I am its Para-sakthi, the Supreme 
energy, called Vasudeva This is not a happy explanation 
since it is not in the spirit of the theme or of the discussion 
in the stanza It is intended here to expound the nature of 
Brahman by denying all specific qualities. 

A direct meaning would be to take the word as such 
and translate it as ‘‘ without beginning, the Highest Brah- 
man”. Beginning can start only with the beginning of 
time. Time is itself a created factor. Therefore Biahman, 
which is a substratum for all, must be existent even before 
Time. Thus, the Supreme is always considered as “ beginn- 
ingless”. 

The Supreme Consciousness, which is the illuminator 
of all experiences and which exists transcending all realms 
of experience, cannot be caught whhin the web of our per- 
ceptions — It being the very Perceiving Principle in all equip- 
ments. With reference to It everything else is an object. 
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It is the one Subject, and since it cannot be perceived, felt 
or thought of It is not said to be existent (Sat). 

Nor can Truth be defined as non-existent, such as the 
sky-flower or man’s tail, for. It manifests as the world. 
Therefore, Truth can be defined only as “ neither Sot nor 
Asat'\ The Supreme Brahman cannot be characterised 
either positively or negatively. * 

Shankara says that “ Brahman cannot be existent ” {Sat) 
as it belongs to no genus, nor possesses any qualities ; but 
at the same time It shows Itself to be not ‘ asat ’ by manifest- 
ing Itself through living bodies 

In fact these concepts of Sat ” and '‘Asat ” are judg- 
ments of the human mind and intellect. The Consciouness 
that illumines these judgments is the Self. The illuminator 
and the illumined cannot be one and the same. Therefore, 
the one subject, the Brahman, as opposed to ail objects, 
cannot be either Existent or non-Existent, because ‘ Sat , 
and ‘ Asat ’ are two types of thought-waves and the Self illu- 
mines them both. The Brahman is “nor being nor No-be- 
ing” is all that the scripture can dare to declare. 

Describing this All-pervading Self-conscious Principle we 
have the following stanzas : 

II ? 11 

14. Sarvatahpampadam tat 

sarvatoksisiromukham 
sarvatahsrutimal loke 
sarvam avrtya tisthati 

* Refer Brahadaranyakopanishad III — Stanzas 9 to 26 and also 

Swamiji’s Discourses on Taitinyopanishad II — 4-1. 
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e^rT: - Everywhere, qrmrrr^J?;- with hands 
and feet, - that, - everywhere. 3 T%%d- 

- with eyes, head and mouth, - every- 
where, - with ears, ^^5 - in the world, 

all, 3Trf^ - having enveloped, - 

exists. 

14. With hands and feet everywhere, with eyes, heads 
and mouths everywhere, with ears everywhere, 
he exists in the world, enveloping all. 

With hands and feet everywhere : — To describe an un- 
manifest power to the comprehension of lesser students it is 
easier when the unknown principle is defined in terms of the 
known. The hands and legs of the living creatures, though 
they are made up of inert matter, they seem to be quite cons- 
cious and vital in their movements. This Principle of Cons- 
ciousness functioning behind them all, everywhere, is one 
and the same Self and so the Supreme Brahman is indicated 
as that ‘‘ possessing hands and feet everywhere 

Every eye, head and mouth functioning in the world 
are all because of the Life that pulsates in them. Life is one 
everywhere. Therefore, that Life principle which is des- 
cribed here as “ everywhere possessing eyes and ears and 
mouths All activities of perception, feeling and thinking 
are successively pursued only so long as Life presides over 
the body, and, therefore, the one Life is defined here as 
“ everywhere possessing eyes^ etc. ” 

That exists pervading all: —'This Principle of Conscious- 
ness if It is defined as functioning through known physical 
equipments, the student may doubt that Life, like stars 
studding the sky, expresses itself only wherever there are 
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equipments functioning. To remove this fallacious idea it 
IS rightly said here that the Truth, the principle of Cons- 
ciousness “ exists pervading all 'h This stanza is reminis- 
cent of a famous hymn to the Cosmic-inan (Piirusha Sukta) 
in the Rig Veda. § 

Continuiug the description of the Eternal Truth the Lord 
says : 

15. Satvendnyagimabhasam 
sarvendriyavi var jitain 
asaktam sarvabhrccaiva 

nirgunam gunabhoktr ca 

- Shining by the functions 
of all senses? - ( yet ) without the 

senses, - unattached, (yet) support- 
ing all? ^ - and, cr^ - even, - devoid of 

qualities, yet ) experiencer of the quali- 

ties, ^ - and- 

15. Shining by the functions of all the senses, yet with- 
out the senses ; unattached, yet supporting all; 
devoid of qualities, yet their experiencer. 

One of the ways of defining the indefinable Supreme, 
the Subject in the seeker himself, is to indicate It in a 
language of contradiction, which without confusing the 
intellect tickles it to a special kind of activity and renders 


§ Refer Swetasvatara Upanishad : 3 to 16 


35 



n capable of intuitively realising the Eternal. The language 
of contradiction is the characteristic feature in all the scrip- 
tural text books. The hasty readers of the Scriptures quote 
these lines to justify their scepticism or atheistic tendencies. 
The stanza under review is met with in the Upanishads 
also. * 

Seeming to possess the functions of all senses yet devoid 
of all senses ” — The Self in us while functioning through our 
equipment, the sense-organs, conditioned by them looks as 
though it has all the sense-organs. But when we analyse we 
have to admit in ourselves that the sense-organs are material 
and that they decay and perish, while the Consciousness . .. 
functioning in and through them, providing each of them 
with Its own individual faculty, is Eternal, and Change- 
less. The Truth while functioning through the sense-organs 
looks as though possessing them. But in fact It has not in 
Itself these faculties 

Electricity is not the light in the bulb, nor the heat in 
the heater ; yet while functioning through the bulb or a 
heater, conditioned by them, Electricity looks as though it 
is light or that it is fire. 

'^Detached yet upholding alV^ \ This relationship of 
detached support ” is not too easy to understand to the 
new initiate. But it is generally brought within our compre- 
hension, by the great teachers of our country through ana- 
logies No wave is all the ocean ; all the waves put together 
are not also the entire ocean. We cannot say the ocean is 
attached to the waves since the ocean is the very nature of 


* Swetaswdtara Upanishad 3 - 17 . 
t “ Unseen seer, unheard hearer ... eto 
Brahadaranyakopanishad. 
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the waves ; and though detached all waves are always sup- 
ported by none other than the ocean itself. Cotton is in all 
cloth ; cloth is not cotton. And yet, it i-? the cotton in the 
cloth that supports the cloth. 

Similarly, the world of plurality is not the Conscious- 
ness. Yet the Consciousness supports it. Between the 
ghost and the post no attachment is ever possible, and yet 
the post alone is the support of the ghost — as the waking 
mind alone can support the dreams. 

Without Gimas yet enjoying all Gunas'' : The moods 
and influences under which human minds come to play and 
experience themselves are called ^Gunas\^ These are 
influences that govern the mind and yet they are the objects 
of realisation or perception for the Conscious Self. A live 
mind alone can experience these influences but Life itself is 
the illuminator of these influences. The Consciousness 
conditioned by the mind is the Ego {Jixa) and that is the 
experiencer (Bhoktr) of the Gima. Unconditioned by the 
mind, in Its own nature It is the Absolute. 

Thus in the stanza the Self as the Absolute is described 
as beyond sense-organs, mind and intellect detached from 
everything and without any relation to the various Gimas. 

But the same Self conditioned by the sense-organs looks 
as though possessing them all, proves as though It is the 
sustainer of them all and expresses Itself as though It is the 
experiencer of all Gunas, 

Not only this much but the Self, functioning thus in an 
individual, is one Self in all. 


*S:ittva (unactivity) , Rajas (activity) and 
Tamas (inactivity) 
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^if^a% =^ II II 

16 hhair antas ca bhutanam 
acaram carom eva ca 
suksmatvat tad avijneyem 
durastham ca ntike ca tat 

“ Without, 3T?a*:- within, and, 

of ( all ) beings, - the unmoving, =nr5[;q[^ - the 

moving, - also, - and, - because of 

its subtelty, that, - unknowable, 

- is far, ^ - and, - that. 

16. Without and within (all) beings, the unmoving 
and also the moving; because of its subtlety 
unknowable ; and near and far away is That. 

The all-pervasiveness of the Principle of Consciousness 
is indicated here in the inimitable style borrowed from the 
Upanishads. 

Without and within all things : The Conscious Principle 
that bursts Itself into activity at the various individualised 
equipments is all-pervading; and, therefore, in an unmanifest 
condition. It is present even where no special equipment is 
available. Even though we can listen to our National 
Radio Broadcast only through available Receiving Sets we 
cannot say that there is none of those electrical sound- 
waves in places where there are no receiving sets. Where 
there is a body, mind, and intellect ready to function, there 
no doubt is the expression of Consciousness. But Coscious- 
ness is All-pervading not only within the equipment but 
even outs’de it. 
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The phrase quoted can also be interpreted as ‘ without 
the beings, and yet within them also\ Something like this: the 
ocean is without the waves and is something other than the 
waves, and yet, the very mass of each wave is nothing but 
the ocean itself. 

''Moving and Unmoving All that moves of its own 
volition is alive ; and that which has no motion falls under 
the category of the inert. This phrase also is sometimes 
explained as "Unmoving and yet Moving^', wherein the 
Truth, in Its Absolute nature though motionless— -there is 
no place where It can move, since It is All — yet, conditioned 
by the things moving It looks as though It has movement. 
Sitting in a bus you can travel a long distance ; yourself 
only sitting. The bus travels and, therefore, in yourself 
there is no motion; but you, conditioned by (meaning, 
carried by) the bus, are the traveller. 

If thus there is an Eternal, All-perfect, Principle revell- 
ing as the very core in our personality, which is not only 
within but which is everywhere, without which no activity 
is ever possible, and so even in activity It is manifested — 
and yet how is it that we are not able to perceive It, or 
feel It, or intellectually comprehend it ? The Stanza is 
replying "because of its subdety, incomprehensible''. 

The grosser the thing, the more perceptible it is. 
Earth can be smelt, can be tasted, can be seen, can be 
heard. Water cannot be smelt. Fire cannot be tasted. 
Air cannot be seen. Space has only sound as its property ; 
and we know it is very difficult for many of us even to 
comprehend the subtlest of the gross things, Akasha, 

Cause is always subtler than the effect. Space itself 
being a gross product must have a cause. That which is 
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the cause for Akasha is the Eternal Substratum from which 
the entire Elements have arisen Consciousness being thus 
the subtlest of the subtle, pervading even the Akasha, It is 
incomprehensible to the gross equipments of thought, 
feeling and perception. 

It is far and near • Limited and conditioned things can 
be defined by its location in space as “ here’' or “ there”. 
And measuring its distance towards the observer we can 
say it is near or far. But that which is AlLpervading must 
be one which is at once “ here ” and “ there And, there- 
fore, it is near and far. This phrase also has been sometimes 
interpreted as “Far and yet near''*. ‘"Far”: In its 
Transcendental Absolute nature the Truth is far away from 
all the hallucinations of names and foims, which in their 
aggregate constitute the Universe, but at the same time as 
existence, Truth exists in every name and form. 

In short, the stanza in its staggering beauty of contra- 
diction shakes the reader from his intellectual complacency 
and whips him to sit up and reflect to realise that the 
Absolute Reality is at once transcendent and immanent. 

This Brahman which can be realised within ourselves as 
Self is one and the same in all and revels as the Self in all is 
explained below . — 

^ 11 11 


* Read Swamiji’s “ Discourses on Isavasyopanishad ” stanzas 
4 and 5 . 
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17. avibhaktam ca bhutesu 

vibhaktam iva ca sthitam 
bhutabhartr ca taj jneyam 
grasisnu prabhavisnu ca 

^TfijVT'^q^-Undivided, ^sr-and, - in beings? 
divided, - as if? ^ - and, - exist- 

ing, - the supporter of beings? ^ - and? 

that? to be known? - devouring, srq’- 

- generating? ^ - and* 

17. And undivided, yet He exists as if divided in 
beings ; That is to be known as the supporter 
of beings ; He devours and He generates. 

'"Undivided and yet in beings It exists as if divided"' : 
Electricity is All-pervading and yet conditioned by the bulb 
it manifests as efflorescence at the filament. So too, 
though the Paramatman is All-pervading, It individualises 
Itself as special manifestations only at points where equip- 
ments are available. Though space is one, room-space, 
pot-space etc., could manifest, seemingly conditioned by 
the four walls of the room or the pot. 

“ It is the supporter of all, devouring as well as generat- 
ing them ” .* The post is the supporter of the ghost. It 
creates the ghost vision and devours it. The earth is the 
supporter of all plants. It creates artd it devours them all. 
The ocean is a supporter of all waves : waves are born from 
the ocean and they are devoured by the same ocean. Simil- 
arly, the Truth is that solid Omnipotent Substratum on 
which is projected the world of plurality by the deluded 
mind and intellect ; and when the mind and intellect are 
transcended, the vision of samsar gets devoured in the very 
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experience of the Tranquil, just as, on waking the dream 
merges into the essence of the waker’s mind. 

It is to be known: The theme of all the discussions in 
the previous stanzas* was “that which is the knowable 
This is to be known by a mind that has been prepared for it 
through the disciplines advocated in an earlier section 

If there be thus an All-pervading Truth ever present in us 
and if this Self we cannot perceive or experience it must surely 
be a Pnnciple of Darkness. No ! Listen ! 

II II \<i II 

18 . jyotisam api taj jyotis 
tamasah par am ucyate 
jnanam jneyam jnanagamyam 
hrdi sarvasya vis tint am 

- Of lights, srw - even, gr?r - 

- light, - from darkness, beyond 

- is said ( to be ), - knowledge, - 

that which is to be known, - the goal of 

knowledge, in the heart, of all, f%%crJr 

- seated. 

18 That, the light of all lights, is said to be beyond 
darkness ; knowledge, the knowable, the goal 
of knowledge, seated in the heart of all. 


* Stanza 13 onwards in XIII 
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Brahman the illuminator in all, is the one Conscious- 
ness by which everything is known intellectually, realised 
intutively and experienced practically. Since the Conscious- 
ness in us brings our various experiences within our under- 
standing and knowledge, it is generally compared with light. 
To see an object it is not only sufficient that the object 
is in line with a healthy pair of eyes but the object must 
be bathed in a medium of light. Taking this experience in 
the outer world of cognition as an illustrative analogy, 
within us too we must have some “Light” to illumine, 
since we can see and have a knowledge of the different 
types of emotions and thoughts that arise and exist in our 
inner world. This Light of Wisdom by which we become 
aware of our own mental and intellectual inward conditions 
at any given moment is called the “ Light ” of the Soul or 
the Self, the Consciousness. 

In the “Light” of Consciousness every thought is 
brilliantly lit in our awareful life. Thus it has become a 
spiritual tradition to call the Consciousness as “ Light”. 

The moment the student comes across such an express- 
ion he is apt to misunderstand it as the light he has exper- 
ienced in the world. The brilliancy of the light experienced 
in the outer world belongs to the realm-of-objects and it 
cannot be the Subject that is conscious of it. Therefore, 
it is necessary that the teacher should indicate in some way 
what exactly is meant by such familiar terms as “ the 
Illumination of the Soul”, “the Effulgence of the Self”, 
“ the Incandescence of the Consciousness”. 

Light, even of lights : To indicate the Subject, we have 
to negate the entire field-of-objects. Sources of light such 
as the sun, moon, stars, lightning or even fire, are described 
to have any illumination at all in the blindening luminosity 
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of Ihe Self' Therefore Krishna indicates that the Self in 
each is the “Light ’’which illumines all other perceptible 
and experiensable lights. Even the sun, though it has got 
light of Its own, it is immaterial to the living world of 
beings if the Consciousness in them does not illumine the 
sun If I am not aware, but I am told by some wise- 
looking sage that I have a pair of horns it does not matter 
to me, because, it is not available for my enjoyment, nor 
is it useful m my life, so long as I am not aware of it. My 
world can give me my quota of desired joys and pains only 
when I am conscious of it. Light as a principle manifested 
can serve in my world only when it comes under my aware- 
ness. Thus, all sources of light are illumined by my 
Consciousness Therefore, the Self is indicated as the 
subject that experiences the entire world of objectified 
light. 

That is said to be beyond darkness: Even after the 
indication that the Self is Consciousness that illumines all 
other Lights of the world, the impression of Light as an 
object of our experience is so powerful in our finite intellect 
that the average student can still retain only his “ relative 
concept” of light In the world outside light in its 
emperical sense is that which we comprehend as a contrast 
to darkness If there were no nights there would have been 
no days ; in the sun there is no meaning for the word light, 
since the sun knows no darkness Thus, to indicate the 
Absolute nature of the Infinite “ Light ” of the Soul, Krishna 
says here that it is beyond the concept of darkness : it is 
Absolute Light; the Consciousness. 

Even to say that there is darkness we must be conscious 
of darkness. The “Light” of awareness is so subtle and 

* ‘‘Na Tatra Suryo Bhadi (Kathopanishad.j 
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Absolute ihat it illumines not only the various sources of 
light in the world but also the experience of darkness. That 
which thus illumines both light and darkness must be a 
factor that transcends both these experiences. Therefore, 
the Spirit is indicated as that which transcends even 
darkness. 

The second line indicates that the Spirit is (a) Know- 
ledge (Gyan) (b) the one thing to be known (Gneyam) 
and (c) the goal of all knowledge (Gyana-Gamyam) . In 
short, this is the final experience that is to be gained, for 
which we have prepared ourselves through the moral 
perfections such as “humility” etc ; t have tried to 
concentrate upon the knowable ; J and this is the pomt-of* 
concentration for a head and a heart that have been already 
disciplined for this final flight to the beyond. The 
Consciousness that transcends our experiences, which 
illumines our life, is the very goal m all spiritual endeavours, 
at all times and everywhere. 

Dwelling in the heart of all : If thus there is an Infinite 
Light of Knowledge to be known — without which life is 
impossible ; in the presence of which alone can all 
experiences come to have a meaning and an existence- then 
this Infinite Goal is certainly to be acquired and possessed. 
Where am I to seek? What pilgrimage must I take? Am 
I capable of making an expedition? Probably I am not 
in possession of it today as it must be something to be 
experienced yonder, in some unknown and impossible time 
and place. To negate all such misconceptions, the stagger- 
ing truth, has been vividly declared here, that this Infinite 


t Chapter XIII— 6 to 11. 
t Chapter XIII 12 to 17. 



dwells in the hearts of all. Philosophically heart means 
that area m the mental zone from where the noble and pious 
thoughts spring forth. In an atmosphere of goodness, 
when the intellect steadily contemplates upon that “Light” 
that lies beyond darkness — the Absolute non-dual Self that 
exists, tianscending all but at once immanent in its subtle 
all-pervading nature — -It can be contacted and realised and, 
therefore, heart is considered as the dwelling place of the Self. 

The Consciousness functioning in the seekers’ mind and 
intellect, if lived and experienced by Itself that must give 
the experience of the Infinite, just as by knowing the 
composition of a minute particle of salt, the entire world of 
Sodium Chloride is understood. 

Seek the ""Light"' through devotion: Here follows a 
concluding lemark for the theme discussed so far. 

m I 

li ii 

19. iti ksetram tatha jnanam 

jneyam co ktam samasatah 
madbhakta etad vijnaya 
madbhavayo papadyate 

fra - Thus, - the field, - as well as, 
fTRii; - knowledge, - the knowable, ^ - and, 
- have been stated, - briefly, - 

my devotee, this, - knowing, rr^rara- 

to my being, 3'tr'T?r^ - enters. 

19. Thus the Field, as well as the knowledge and the 
knowable have been briefly stated. My 
devotee thus knowing, enters into My Being. 
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What has been described in this chapter so far is the 
whole doctrine, the doctrine of the Vedas, taught in brief 
as the Doctrine of the Geeta. The Field described above 
beginning with the ‘Great Elements’ and ending with 
‘Firmness’; Knowledge comprising the moral and ethical 
rules ordering our right relationship with the world f, 
starting with ‘ Humility ’ and ending with ‘ the perception of 
the end of knowledge ’ and the knowable described just 
now t : these have been briefly discoursed upon. 

Now the question is who among the seekers is really 
fit for this gredt Knowledge. It is prescribed by the Lord 
that His ^'devotees alone are fit for My State'\ Devotion 
here is not merely an emotional surrender in love 
unto the Lord, but an intellectual apprehension of the 
Truth through a correct discrimination between the ‘Field’ 
and ‘the Knower-of-the-Field One who is able to 
recognise the one Vasudeva who is the vitalising Conscious 
Principle in all Fields of matter en\’elopments, he is the true 
devotee “ who is fit for My State ” (Mat Bhava). 

The Field and the Knower-ofthe-Field together in their 
combination provide its with the one womb for the entire 
universe. 

Matter, - spirit, ^ - and, - 

even, - know, ST^rf^- beginningless, - both 
srfq - also, fitqTKTq;. - modifications, g - and, Jjnrr^ 
- qualities, ^ - and, q;5r - even, Brf^ - know, 

- born of Prakriti- 

*Xni 5&6 tXm 7 I XIII 2-7 
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20. prakttim purusam cat va 
viddhy anadi ubhav api 
vikarams ca gimams cai va 
viddhi prakrtisambhavan 

20. Know thou that Matter and Spirit are both 
beginningless; and know thou also that all 
modifications and qualities are born of Prakriti. 

Earlier Krishna in his Geeta discourse had described* 
the world of Matter (Prakriti) falling into two classifications, 
the Higher and the Lower Both these are explained in this 
chapter as the Knower and the Field. During the discussion 
of the Higher and the Lower Pm^nY/i', it was asserted then 
that they together constitute the source of creation Conti- 
nuing that very same thought in this Chapter, in a fresh 
dress of phraseology as the “Field” and its “Knower,” it 
is repeated that they together constitute the womb of ail 
beings. 

Matter (Prakriti) and Spirit (Purusha) are both 
beginningless. Matter and Spirit are the two aspects of the 
Iswara, the Lord. As the Lord is Eternal, it is but natural 
that His nature — Matter and Spirit — should also be Eternal, 
meaning Beginningless. It is these two in their play that 
project creation, continue to preserve it, and enact the scene 
of dissolution of their universe. Thus the play of Matter 
and Spirit is the cause of Samsar ; and the Substratum for 
them both is the Lord. 

Subjectively, the creative power in me ordered by my 
Vasanas (Avidya)^ when it comes to play in the field of its 
expression, dynamised by its Knower, projects out a world 


* Ch. VII— 6 
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of experience which I maintain and destroy according to the 
"“nature, the condition and the qualities governing the 
Matter-Spirit factors in me. 

All forms and qualities, are born of the Spirit. All 
forms and emanations Vikaias'^ which have been already 
explainedf and all qualities (Gunas) such as those which 
express themselves as pleasure, pain, delusion and such 
other mental states^ spring from Matter (Prakriti), In 
short, Matter is that out of which all forms and qualities 
come into existence. All changes and modifications belong 
to the realm of Matter, and the Atman is the Changeless 
Substratum, in the presence of which all these changes take 
place (Kutasthah) . 

What then are these forms and qualities which aie des- 
cribed here as born oj Prakriti? 

3^7: IKUl 

In the production of the effect 
and the cause, - the cause, sr^%: - Prakriti, 
- is said (to be); - Purusha, 

- of pleasure and pain, - in the experience 

the cause, - is said ( to be )• 

21, karya karana kartrtve 
hetuh prakf tir ucyate 
purusah sukhaduhkhanam 
bhoktrtve hetur ucyate 

*Buddhi, Ahankara, Indriyas, Tanmatras, etc. 

t In XIIT, stanzas 5 and 6. 

t To be described later on elsewhere in the Geeta. 
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21. In the production of the effect and the cause, 
Prakriti is said to be the cau^e ; in the experi- 
ence of pleasure and pain, Purusha is said to 
be the cause. 

In the production oj cause and effect: The ‘effects’ 
mentioned here are thirteen in number which are constituted 
of the five great elements, the five senses, mind, intellect and 
Ahankai\ The macrocosmic gross elements in their gunas 
are themselves represented in the microcosm as the five 
Indnyas. We had discussed this in the description of the 
Cosmic Form of the Lord.* These sense-organs cannot 
bring their stimuli of the outer world to the individual 
personality unless there is a converging point of all the 
Indriyas, called the mind. 

In order to respond pioperly with the stimuli there must 
be a co-ordinating and understanding, discriminating and 
reasoning principle that governs the mind ; and that princi- 
ple is the intellect. In the world-of-objects, constituted of 
the elements, in the realm of the mind and in the responses 
sent out by the intellect there must be a constant sense of I- 
ness, born out of the individual’s identification with all the 
above mentioned. This is called the ‘Ego’. All these 
thirteen items together in their aggregate represent the 
‘effect’ (Kaarana) mentioned in ihe stanza. 

Reviewers mention that there is yet another reading 
wherein instead of ‘ effect ’ the meaning would be the 
' msixwmtnis' (Kaarana), Both of them would mean the 
same ; since these thirteen constitute in themselves the 
instruments by which each living creature earns its experi- 
ences in life. 


* Chapter XI--19. 
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Prakriti is said to be the cause : All the above mentioned 
together constitute the world-of-matter. The five elements 
in their combination become the entire world-of-objects 
including the body, the senses, sensations and the instru- 
ment of judgment. From the five Great Elements down to 
the Ego, all items enumerated fall together to form the 
world-of-objects — since all of them can be perceived. 

As experiencing pleasure and pain: The subject that 
perceives — the entire world-of-objects and their jeactions 
upon the ego which is the individual’s direct reaction to the 
world— is the Self. The Light of Consciousness is that 
which illumines the world-of-objects outside and the instru- 
ments of perception, feeling and thought. 

Purusha is said to be the cause : The pleasure and pain 
are the reactions in our intellect. When desirable objects in 
a conducive pattern reach our life the experience is called 
‘pleasure’. And the opposite sensations, produced by 
undesirable objects, is called ‘pain’. Every experience in 
its final analysis is adjudged either as pain or as pleasure. 
The Awareness in us illumines these. A conscious living 
of the flow of experiences would have been impossible but 
for the grace of the Consciousness. Therefore, the Spirit 
(Purusha) is explained here as the cause for the experience 
in life. In short, Purusha* is the cause for the Samsar, 
The Spirit functioning in afield as the “Knower” of it is 
the one who suffers the sorrows of Samsar, The one who is 


Purusha, Jiva, Kshetragna, Bhoktri are all synonymous 
terms ’’-Sankara. Anandagiri in his foot notes on this statement of 
Sankara adds: “The three last terms (Jiva, Kshetragna, Bhoktri) 
are respectively hinted at to show that the Purusha, here, referred to 
is not the Paramatman or the inner Self, but it is the intelligent 
(Chetana) principle in a conditioned being,” 



sl£;r.ding in the sun suffers the heat; if he retires to the 
shade, he enjoys the shadow. 

Thus^ it is said in the above that the Knower-of-the-Field 
(Purusha) is the enjoy er of the pleasure and pain — Samsar, 
What is this Samsar due to ? — the Lord says 

3^^: Eff fg# ^ ) 

^RDT 30 TR^S?£f \\\?,\\ 

- Purusha? - seated in Prakriti? 

fg; - indeed, - enjoys, born of Pra- 

kritij 5^1=?; ’ qualities, - the cause, 

attachment to the Gunas, sr^-of his, 
of birth in good and evil wombs. 

22. purusah prakrtistho hi 

bhunkte prakrtijan giinan 
karanam gunasango sya 
sadasadyonijanmasu 

11. Purusha seated in Prakriti, experiences the quali- 
ties born of Prakriti; attachment to the quali- 
ties IS the cause of his birth in good and evil 
wombs. 

Purusha rests seated in Prakriti : The Pure Spirit has no 
Samsar. But the Knower-of-the-Field, Purusha^ when It 
identifies with the field (Prakriti) becomes the experiencer. 
He identifies himself with the body and the senses which are 
the effects of Prakriti. 

He experiences the qualities born of Prakriti : The sensa- 
tions arising out of the matter envelopments (Prakriti) such 
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as pleasure and pain, heat and cold, success and failure, 
etc , these constitute the painful shackles on the “ Knower- 
of-the-Field The destinies of Matter become the tragic 
experiences of the Spirit not because they are in the Spirit, 
but the Spirit unnecessarily comes to make an unhealthy 
contact, through its own identification with the realm of 
sorrow. 

He not only comes to experience the joys and sorrows 
in life but develops a blind attachment with them and 
these are ""the cause for its birth in good or evil wombs 
As its desire so is its will” is a scriptural declaration of an 
eternal truth.* While living in the world the “ Knower-of- 
the-Field” comes to experience the pleasures and joys 
interpreted by the world of Matter and gets itself attached 
with them, and thereby develops residual impressions 
(Vasanas). And for the fulfilment of them the Knower 
orders fresh vehicles in conducive fields where it can eke 
out its self-ordered satisfactions through vivid experiences. 

The Spirit, Eternally joyous and Infinitely all-full, when 
It orders a field and identifies Itself with it, becomes the 
“ Knower-of-the-Field ” (Purusha). The Spirit, 2i^Purusha, 
suffers its own delusory Samsar, because, having entered the 
field in its preoccupation with the world-of-objects and in 
its clinging attachment to the “Field” it looks as though it 
has forgotten its own nature. Thus, ignorance (Avidya) 
and attachment with the “Field” are the two causes 
because of which the Satchidananda seems to have fallen to 
become the miseiable, bemoaning, tearful, Samsarin, The 
re-discovery of the Self and the awakening to our spiritual 
nature would, therefoie, be through the path of (a) detach- 


* Brihadaranyakopanishad — IV-4 & 5. 
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nient from the Field and (b) experience of the Real Know- 
ledge, Vairagya and Viveka are the means for regaining the 
God in ourselves. 

The Loid continues to teach us directly what that saving 
Knowledge is : — 

q?: n 

- The spectator, ST^lfPcrT - the permitter 
^ - and, VTfrf - the supporter, - the enjoyer, 

- the great Lord, qriTiTJrr - the Supreme 
Self, - thus, and, - also, ^^7: - is called; 
^ - in the body, srf^r^- (in) this, - Purusha 
cr:: - Supreme. 

23. upadrasta numanta ca 

bharta bhokta mahesvarah 
paramatme ti ca pv ukto 
dehe smin purusah parah 

23. The Supreme Purusha in this body is also called 
the spectator, the Permitter; the supporter, 
the enjoyer, the great Lord, and the Supreme 
Self. 

As a contrast to this deluded sorrowful “ Knower-of- 
the-Field ”, Purusha, there is the Pure Spirit uncontaminated 
by the “ Field”. The moon in the bucket is the reflected- 
moon and for every reflection, that dances with the condi- 
tions of the reflective surface, there must be a real object. 
The reflection is always conditioned by the reflecting 
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medium, while the object reflected is never contaminated 
by any of the aspects of the reflecting surface. It is com- 
pletely independent of all conditions. 

The “ Knower-of-the-Field ” is Knowledge or Con- 
sciousness conditioned by the “Field”. Naturally, there- 
fore, there must be a knowledge unconditioned, which looks 
as though conditioned, when it is playing in the realm of its 
conditionings. 

Thus in this stanza, Krishna, for the purpose of his 
scientific analysis and investigation, mentions of two 
Purushas, the Lower one that has been already described 
and indicated as the “ Knower-of-the-Field ”, and xht Higher 
one which is the Pure Consciousness, unconditioned by the 
Prakriti. Both of them function this body'\ 

This Supreme Self is indicated here in terms of how It 
looks like in Its silent manifestations when the matter equip- 
ment (Prakriti) is playing out in its different patterns. 
When an individual is completely deluded and totally un- 
conscious of the Self, in and through him the Infinite Divine 
expresses Himself as though He is only an “onlooker” 
(Upadrashta) ; that is to say when a murderer chops off an 
innocent victim the Infinite All-powerful Lord expresses 
through that criminal’s vehicle only as a silent witness of it 
all (Upadrashta). In case, proper actions are undertaken, 
wherein the mind is in a quite mood, when the individual 
actor is not totally forgetful of the Self, in such a being the 
Supreme expresses as a “Permitter” (Anumantha). 

When proper actions are done, fully conscious of the 
Self, in a spirit of total surrender to the Lord, in such 
actions he seems to be the filler (Bharta), meaning the ful- 
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filEer. Such actions are filled with success by His grace. 
He aids, as it were, the fruition of all such activities. 

When entirely dedicated unto Him, and the individual 
is completely a Yoga-Yukta, in his Eternal Conscious nature 
(Nitya Chaitanya Swaroopa) It seems to be the very 
“enjoyer” (Bhokta). The stanza concludes by saying that 
the “ great Tswara, the Lord of Lords (Maheswara) is other- 
wise called as the Higher Self in this very same body.” 

The one who knows this Higher Self, unconditioned by 
the ''Field'', how does he react in life ” .* 

^ ^ II II 

24, ya evam vetti pur us am 

prakrtim ca gunaih saha 
sarvatha vartamano pi 
na sa bhiiyo bhijayate 

m - Who? q:crq;^ - thus, %% - knows? - 

Purusha, - Prakriti, and, 5^;- qualities 

^ - with, - in all ways, sr^rrr«T: - living, 

- also, tT - not, - he, again, 
is born. 

24. He who thus knows the Purusha and Prakriti 
together with the qualities, in whatsoever 
condition he may be, he is not born again. 

In the previous stanza it was said that the identification 
of the Purusha with the “ Field ” is the cause for Its partici- 
pation in the tragic destinies of matter. If there were no 
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contact, indeed, the Purusha would have been a mere 
observer of the world-of-matter without suffering the sorrows 
of it. Bui the Infinite comes to play the part of the mise- 
rable mortal because of Its own delusory imagination that It 
is directly conditioned by the mental and the intellectual 
reactions. 

These vivid experiences in the world outside leave 
impressions ; to fulfil which again and again the Purusha is 
born either in the higher wombs of enjoyment or among the 
lower manifestations to suffer. 

But he who has realised in himself (a) that which is the 
Matter, (b) that which is the Spirit, he who understands 
(c) how the Spirit, deluded by its own preoccupations, gets 
identified with matter and. behaves as Purusha, “Knower-of- 
the-Field ”, and also (d) the mysterks of the Gunas under 
the influences of which the equipments function, he is the 
one who is called a Man of Wisdom. 

To know a thing we must stand apart from it, and so 
far we are ourselves in any situation we cannot understand 
it fully. To realise at once the world of objects, the instru- 
ments of contact, and their behaviour and qualities, is to 
stand apart from them all — and that state is to realise the 
Spirit, the Substratum. Thus to recognise our own nature 
to be the Absolute, Infinite, Pure Consciousness, is to end 
all misconceptions (Avidya), To one who has thus ended all 
Avidya there is no more any reason for one to get 
completely identified thereafter with the Field-of-matter. 
Therefore, it is said that such an individual thereafterwards : 

Whatever be his conduct, he is not born again "" — that is to 
say no new Vasanas can be created in him and the old 
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Vusu^ias fuDCtioning in the mind and intellect have dropped 
away from him, since there is no more in him any false ego- 
centric contact with the world outside. 

It is the Jiva that creates more and more Vasanas in the 
mind and through the mind, according to the Vasonas, it 
projects different equipments and different worlds of experi- 
ences in order to eke out its own desired quota of joy and 
pain. That in such an individual of Self-realisation there is 
no more any Vasana left over,* * * § that he will be in an 
embodiment only so long as this body exists, t that the 
Knower of the himself becomes the Infinite, { and 

that the accumulated reactions of his actions all perish at 
the moment of Self-realisation§ are all truths declared by the 
Upanishads. 

Now there are several paths to Self-Knowledge and they 
are mentioned here as follows ; 

25. dhyanena tmani pasyanti 
kecid atmanam atmana 
anye samkhyena yogena 
karmayogena ca pare 


* As the soft fibres of the Ishika reeds are burnt in the fire so 
all his actions are burnt ’’...Chandogya Upanishad V-24, 3. 

t “ For him there is only delay so long as he is not delivered from 
the present body ’’...Chandogya Upanishad VI-14, 2. 

t“He who knows Brahman becomes Brahman himself”... 
Mundaka Upanishad 1II-2, 9. 

§ “ His deeds perish ’’...Mundakopanishad TI-2, 8. 
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- By meditation, ^TcJTR - in the self, 
- behold, some, the Self, 

- others, - by the Yoga of know- 
ledge (by the Sankhya Yoga), - by Karma 

Yoga, ^ - and, - others. 

25. Some by meditation behold the self in the self by 
the self, others by the Yoga of knowledge (by 
Sankhya Yoga), and others by Karma Yoga. 

This realisation of the Self m its pure nature, undressed 
of all its matter envelopments, is the final goal of spiritual 
seeking, and there is more than one path prescribed for 
this Divine achievement. Integration of a human persona- 
lity must start from the point where an individual finds him- 
self to be. No education can be successful unless the 
students are given graded lessons. 

A totally disintegrated individual must also be given a 
path that he can easily follow with his restless equipment. 
Spiritual unfoldment cannot take place merely because of an 
intellectual appreciation of the theory of perfection Evolu- 
tion can actually take place only when a corresponding 
change in the very subjective life is accomplished. There- 
fore, an active, intelligent and enthusiastic participation of 
the seeker in controlling, directing and re-educating his own 
thought-life is necessary. Hence the difficulty in accompli- 
shing the inward spiritual unfoldment in every individual. 

The great scientists of the past, discovering ways of 
evolving the entire mankind constituted of different types, 
had evolved various parallel roads all leading to the same 
goal. Each path is the fittest for the one who is walking in 
it. No path can be said to be a nobler one than the others. 


59 



In a Medical shop there are different medicines ; and each 
one serves a definite type of patient, and the medicine pres- 
cribed for a given disease is the fittest medicine for that 
patient so long as he continues in his present ailment. 

The difference between the various seekers is the differ- 
ence in their mental equanimity and intellectual equipoise. 
The lesser paths are mainly meant to purify the inner equip- 
ments and when the mind has become steady and concen- 
trated, when the intellect has been redeemed from its waste- 
ful habits of wrong imaginations, then the equipments are 
ready for the higher flights through the Path of Meditation. 

By meditation some behold the Self: Meditation"^ “ con- 
sists in withdrawing by concentration all the sense organs 
away from their respective sense-objects into the mind, and 
then the withdrawing of the Manas into the inner intelligence, 
and then contemplating upon the Highest”. It is a conti- 
nuous and unbioken thought-flow, like a line of flowing oil. 
In order to pursue this path, naturally the individual must 
have a dynamic head and heart — both least disturbed by 
their own subjective defects. 

To “ behold ” is not to recognise the Self as an object, 
which would then mean something against the very assertion 
of the scriptures. The Self is the Subject ; therefore, the 
term ' behold’ is used here to mean only an inward experi- 
ence of a total subjective re-discovery The experience is 
so vivid that it is comparable with our unshakable know- 
ledge of anything after we have once seen it ourselves. 

By the Self in the Self: The subjective experience of the 
very core of our personality is accomplished by the head in 


* According to Sankara Bhagawatpada, 
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pure heart. Sankara explains this portion: By medita- 
tion the Yogins behold the Self, the pure Consciousness, in 
the Self (Buddhi), by the Self — by their own ititelligence, 
that is, by the Anthakarana refined by Dhvana All sincere 
attempts at meditation steady the mind-and-mtellect, and 
the steady mental-pool of thought, with its passions and 
Vasanas subsided and to an extent even eliminated, provides 
a clear reflecting surface in which the glory of the Self is 
seen reflected and recognised intuitively. 

One may wonder why the same term is used in indi- 
cating the instrument of xtcogmUon (Atmani), the subject 
recognising It (Atmana) and object recognised (Atmanam). 
The reason is, in the final realisation it is experienced that 
the intellect, the mind, the seeker and the sought are all in 
fact nothing other than the Self. The waves, the ripples, 
the foam are all nothing but the ocean. The dreamer, the 
dreamt and the dream are all nothing but the waker’s own 
mind. In this sense in our scriptural lore we often find the 
term ‘ Atman ’ used to indicate even our outer personalities 
gained in our identifications with the matter envelopments 
in us — And even, sometimes, the very Kosas are indicated 
by the term Atman m some rare context. 

This path of quietening the mind, steadying the intellect 
and with an integrated mind-and-intellect to contemplate 
steadily upon the transcendental Self is not a path that is 
available to all as it calls forth certain mental and intellectual 
peifections, which are not very commonly seen in everyone. 
Those who have got these qualifications are considered 
as the highest class of aspirants. The seekers of the best 
type — who have developed in themselves a sufficient 
detachment from the sense-objects (Vairagya) and a 
ready discrimination to distinguish the permanent from the 
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impermanent (Viveka)—2i\onQ can steadily walk this highest 
path. 

Others by the path of Sankhya-Yoga : — Those who have 
not got that required amount of steadiness in mind and in- 
tellect— not because of any lack of aspiration but wanting in 
sufficient right understanding of the goal (Viveka)-\ht\T sense 
of detachment (Vairagya) wanes and waxes. Naturally some 
times they are good at meditation, but at other times they 
experience a tremendous amount of restlessness and agita- 
tions. To such seekers the only remedy is a more intelli- 
gent and enthusiastic study of the Shastras. The term 
‘ Sankhya ’ means the sequence of logical thoughts through 
which we reach a definite philosophical conclusion, un- 
assailable by any doubts any more. 

And this Vichar, since it provides the seeker with a 
better understanding of the text, and, therefore, a deeper 
conviction of the goal, will discover for him, in himself, a 
healthier steadiness of self application and a diviner equi- 
poise in his meditation. Since Vichar thus can^'safely take 
us to the Yoga of Meditation and help us to establish our- 
selves therein, the very study of the Sastra and reflections 
upon It (Sankhya) is here called ‘ Yoga \ That which ulti- 
mately takes one to Yoga is called Yoga, just as a vehicle is 
often named by the destination to which it is proceeding. 
“ 9-20 is Delhi departure time ” does not mean that at that 
time the capital city is packing off from the country and 
going to the Nicobar islands ! It only shows that a train 
bound for Delhi will be leaving at that scheduled time. 
The seekers who are not fit for steadily following the path 
of deep meditation are advised to steam themselves up 
by the Sankhya Yoga: by the path of deep study and 
reflection. 
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Others again by Karma Yoga : — To another type of 
seekers even study of the Sastra and effective reflections 
upon It become almost impossible because their inward per- 
sonality is so much poisoned by the existing hosts of sensuous 
Vasanas. In such a state of mental agitation no dynamic 
and effective meditation is possible. The instrument is not 
fit for it and, therefore, the selfless activity in a spirit of 
Yagna is prescribed''" for him. When the Path of Action is 
pursued for a time as contemplated in the Geetaf the 
existing Vasanas exhaust and more and more quietude 
and tranquillity are experienced by the seeker. A mind thus 
steadied is fit for delving into the deeper significance of the 
mantras and when the conviction of ihe goal is intensified by 
the individual, as a result of these reflections, his meditation 
gathers a momentum and a dash, taking him to the highest 
peaks. 

In short, seekers of highest Sattwic qualities need 
practise only meditation : seekers of slight Sattwic tempera- 
ment, but with a large share of agitations, must develop the 
‘‘ creative stillness ” in themselves through the Path of Per- 
fection ; and those who have the largest dose of mental 
oscillations, created by the Fa^a/za-disturbances, they must 
through Karma Yoga develop Sattwic traits, nurture and 
nourish them through reflections, and thus gain enough fuel 
to Sattwic dynamism and steady meditation. 

In that case what path is preseribed for those who are 
completely steeped in Tamas — mental and intellectual inertia? 
They too are served. Listen : 


* Chapter III — Read also the mam introduction 
t Chapter 111-30. 
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'O 

^sfq ^4 f^'T^T^^orr: ii \M\ 

26. anye tv evam ajanantah 
srutva nyebhya upasate 
te pi ca titaranty eva 
mrtym srutiparayaiwh 

3Ii% - Others? g - indeed, q:g3q[- thus, ST^TH^cTt - 
not knowing, STr^T - having heard, sfr;%¥q’; - from 
others, - worship, ^-they, arf^ - also, g- - 

and, 3i%cr^:^cr - cross beyond, C!:^' - even, - 

dea,th, srf^T^T^raiT: - regarding what they have 
heard as the Supreme refuge. 

26. Others also, not knowing thus, worship having 
heard of it from others : they too cross 
beyond death, regarding what they have heard 
as the supreme refuge. 

The previous stanza defines the path that is conducive 
to the best type of students (Uitama Adhikaris) and to the 
mediocres and weaklings (Madyama Adhikaris). To the low 
class of aspirants too the Geeta Acharya prescribes a path. 

Having heard from others : — There are some who are not 
capable of meditation. They have neither the intellectual 
capacity to follow the logical thoughts in any philosophy 
nor have they the necessary inward equipoise to follow the 
Path of Action. Even such folks can evolve, though they 
are ignorant of these paths so far described, if only they 
worship the Principle of Truth on the strength of what they 
have heard from others. 
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They too go beyond death : — In case such people are 
capable of consistently worshipping the Lord as they have 
been instructed by other devotees, they too can transcend 
the finite life of plurality and experience the Changeless. 
The term ‘ death ’ here should not be understood as meaning 
only the phenomenon of death that happens to a personality 
expressed in a body. Here we have the term used in its all- 
embracing significance, indicating in its girth of meaning 
the total principle-of-change as experienced by any given 
human mind-and-intellect. So long as we are identified with 
the body — gross, subtle or causa) — the experiences can only 
be of the finite. To experience the Infinite is to enter the 
status of Immortality, beyond the thraldom of death. 

This stanza while explaining the efficacy of prayer and 
worship even when unscientifically performed, it is not 
recommending that all methods are equally efficient, but it 
is only emphasizing the idea that in the practice of worship 
correct knowledge shall surely provide a better guarantee of 
success. If seekers can progress upon the authority of 
other’s instructions, when they are themselves ignorant, 
Shankara exclaims : How much more so then can they 

progress who can independently appreciate the Sastra texts 
and discriminate ? 

Through these various paths available what exactly is the 
ultimate goal to be realised : Listen--- 

1 

11 11 

27 . yavat samjayate kimcit 

sattvam shtavarajangamam 
ksetraksetrajnasamyogat 
tad viddhi bharatarsabha 
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- Whatever, ^3IT?T^ - is born, %fkr5[, - any 
being, ^r^?:3riTJTiT, - the unmoving and the 
moving, from the union between 

the Field and the Knower of the Field, cT? 5 ,-that, 

- know, ¥T?:cr^¥T - O best of the Bharatas. 

27. Wherever any being is born, the unmoving or the 
moving, know thou, O best of the Bharatas, 
that it is from the Union between the Field 
and the knower of the Field. 

All things in the world that are born — both the world 
of inert matter (unmoving) and the world of Conscious- 
beings (moving) — arise neither from tne Field (Praknti) nor 
from the Knower-of-the-Field (Purusha). The source is from 
the marriage between the Prakriti and Purusha. This com- 
bination of Matter and Spirit is not an accomplished nuptial 
but it is only a mutual super-imposition*. 

In every super-imposition a delusion is recognised upon 
a substratum : the ghost on the post. Not only the form, 
and all attributes of the ghost come to be projected upon the 
post but also the post lends its existence to the non-existent 
ghost. As a result of its mutual exchange we find that the 
non-existent ghost comes to exist in our experience, while 
the existing post becomes a non-existent ghost with illusions 
of physical limbs and ghastly behaviours. This process, 
which is the trick of the human mind is called mutual super- 
imposition. In the Pure Consciousness there is no Field of 
Matter. The fields of matter have neither existence nor 


* Anyonya Adhyasa: Mutual super-imposition — For more 
details read Shankara’s exhaustive thesis upon this phenomenon 
which he gives in his^ntroduction to Brahmasutra-Bhasya. 
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sentiency. But the Spirit plays in the Field and' becomes 
the Knower-of-the-Field (Pumsha) and when this Purusha 
works m Prakriti the combination breeds the entire pheno- 
menal universe constituted of the moving and the 
unmoving. 

Through careful discrimination when we successfully 
discover this play in ourselves the vision of the plurality 
recedes and we understand that the ultimate Truth is the 
Substratum on which both Prakriti and Purusha come to 
play. 

Ordinarily I am a quite man. My heart’s passion is end^ 
less. When T identify with the passion in my heart, I play 
in the world as the passionate man and come to perform 
deeds at which I myself later on regret. Now in this example, 
the regret, and the regretting-person, the passion and the 
passionate-entity — all of them revel m me. They all belong 
to me and I am not they. Yet,* when I identify with them 
I become the perpetrator of the regretable actions, and the 
passionate actor in me comes to brood over what had 
happened, and suffers. Similarly, the Self contains matter 
possibilities — the Self being Paripoorna. To project matter 
and get Itself identified with it, is to become the Purusha^ 
and the Purusha, maintaining itself in the field of matter so 
projected, becomes the source of the entire Samsar. With 
discrimination to closely analyse, with vitality to courage- 
ously detach and with heroism to carefully live as an observer 
of all that IS happening within, not allowing ourselves to be 
abducted away by our own imginations — is the method of 
realising the Perfection in ourselves. 

This Self which is the Substratum of a given Purusha and 
Prakriti, is Itself the one Self everywhere is indicated below : 
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^ 'T^f^ \\\C\\ 

28, samam sarvesu bhutesu 

tishtantham paramesvaram 
vinasyatsv avinasyantam 
yah pasyati sa pasyati 

^rri?; ' Equally, all, - in beings, 

■ existing; - the Supreme Lord, 

■ among the perishing, srf^^q-fcrJi;. - the 
unperishing, - who, - sees, - he, - 

sees. 

28. He sees, who sees the Supreme Lord existing 
equally in all beings, the unperishing within 
the perishing. 

He sees who sees the Supreme Lord: — The Supreme 
Lord (Parameswara) on whom the Field and the Knower-of- 
the Field come to play the game of delusory identification, 
and consequently the endless sorrows of Samsar, is an 
Eternal Principle of Pure Existence. The one factor that 
binds all the waves of the ocean together, that exists in all 
waves and supports the entire self-destroying and mutually 
procreating play of the waves, is the ocean. Similarly, the 
Substratum that supports all is the Supreme Lord re- 
maining the same in all beings ”, 

The undying in the dying To a superficial observer, 
world is a field of perpetual change, constant death. 
Nothing remains the same for even a moment. Things 
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change themselves and, naturally, their relationships with 
each other also change. This welter of change is what we 
observe in the world of perceptions, in the realm of feelings 
and m the held of thoughts. In terms of this experienced 
world of plurality, and their everchanging nature, the 
Absolute Truth is indicated as the Changeless Platform upon 
which these changes are staged. 

Everything in the phenomenal world is subject to modi- 
hcations such as birth, growth, disease, decay and 
death. The entire chain of modihcations starts with 
birth; that which is born alone can grow and 
ultimately passing through the various changes reach the 
final change in death. When the Supreme Lord is indicated 
here as the Deathless, all other modifications are denied in 
Him. This Changeless Consciousness that supports all 
changes is the undying Principle that illumines the dying 
world of pluraility. The gold in the ornaments is the only 
constant factor ; out of the same bar of gold various types 
of ornaments are made and destroyed to make other types of 
ornaments. The shape and the size of the ornaments change, 
but the changeless factor m them all, is the pure gold. 

He who is capable of recognising the Supreme Lord 
(Parameswara) who revels the same everywhere as the Pure 
Spirit in all names and forms, who changes not while the 
outer equipments change, he alone is the one who sees what 
is to be really seen. Tn this stanza the term ‘seeing’ is 
a term borrowed from our ordinary world of perception but 
used in the sense of “ the spiritual Self-realisation ”. 

The physical world is recognised and perceived through 
our physical equipments. Emotions in the world around us are 
felt and recognised by our minds. The world of ideas is com- 
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prehended by our intellect. The Spiritual Substratum in the 
universe of beings and things can be apprehended only from 
the spiritual centre in ourselves Just as the eves cannot see 
thoughts, so too the equipments of perceptions, feelings and 
thoughts cannot recognise the Spirit that is subtler than 
them, that lies transcending all of them. 

He alone sees who sees this : — This is a very powerful 
and direct assertion. Everybody sees ; but not the Real. 
Wrong perceptions indicate maladjustments in the instru- 
ments of perception. Hallucinations and illusions, false 
imaginations and delusory projections of the mind veil the 
reality of a thing observed. Therefore, here the Yogeswara 
asserts that he who recognises this harmony of one Truth, 
this thread of Reality, that holds all experiences together, 
which is one in all beings, is the Truth to be realised in the 
world. Others see, and yet, do not see ; he alone sees who 
realises this Supreme Lord that is the Imperishable. 

To eulogise this Right Knowledge by indicating the result 
of its possession, the Lord continues : — 

29, samam pas van hi sarvatra 
sama vast hit am isvaram 
na hinasty atmana tmanam 
tato yati param gatim 

- Equally, - seeing, - indeed, 

- everywhere, - equally dwelling, 

the Lord, ?t - not, - destroys, STTcJT^r- 

by the self, crcr:-then,?rr% - goes, highest, 

goal. 
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29. Because he who sees the same Lord everywhere 
equally dwelling, destroys not the self by the 
self, therefore, he goes to the highest goal. 

Vedanta preaches not so much the nega.tion of the world 
as it advocates a re-evaluvation of the things, beings and 
happenings constituting the world. Generally we perceive 
our own pet ideas and emotions coloured by our own un- 
steady understanding and changing emotions. To see the 
world not through these equipments but with the clear eye of 
wisdom is to recognise perfection and bliss, divinity and 
sanctity, in the very drab and dreary world of today, amidst 
its own sorrows and ugliness Erroneous perception of 
Reality through maladjusted equipments is the perception of 
the world which in its turn is throttling the individual so 
perceiving it. 

Through the refracting medium of matter-envelop- 
ments when the Pure Consciousness looks upon Itself, 
It perceives, as it were, a world of plirality, and the 
pluralistic world grins and dances, whistles, shrieks and 
howls — ever ugly, stinking and sweating — according to the 
mad changes that take place in the very equipments (Field) 
through which the ego (Knower-of-the-Field) happens to 
gaze on. To re-discover the spiritual Reality, the Supreme 
Lord, in and through this horrid welter of change and sorrow 
is to end all our agitations and unprofitable aims and exer- 
tions, "" for he sees the LonI dwelling in every place alike 
Such an individual, in his own experienced wisdom, no more 
suffers from sorrow or fear. When the post is seen the dread 
created by the ghost is ended. 

He destroys not the Self by the Self : — Earlier the Lord 
has explained when exactly the Self becomes the enemy of 
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the Self. ^ Whenever the lower ego-centric individuality is 
not available for the sure guidance of the higher principle 
of wisdom in ourselves, the lower becomes an enemy to our- 
selves. When a vehicle is no more under one’s own control 
the very vehicle, which would have been otherwise of service, 
becomes, as it were, an engine of destruction for the same 
individual. Similarly, when the lower in us is not available 
for the guidance of the higher, the former turns out to be an 
enemy to the latter. And in an individual who has come to 
recognise and experience the one Parameswara that revels 
everywhere, in him, as a result of this experience, the lower 
cannot fight against or shadow the glory of the higher. 

Therefore he goes to the highest goal : — The true nature 
of the Self working inimical to each other as explained in the 
above phrase takes place either due to the non-apprehension 
of the Reality (Agyan) or due to the mis-apprehension 
(Mitya-Gyan) arising out of the non-apprehension. 
The non-apprehension of the one Parameswara everywhere 
makes an individual act in the world in such a way as to 
destroy the glory of the Self in all other living beings. Thus 
he becomes a source of sorrow to the community of living 
beings around. The non-apprehension (Agyan) hurls us a 
step ahead, in which not only that we do not recognise the 
one Eternal Divine everywhere, but we identify ourselves 
with the body, and the mind and behave as though they alone 
are the real and as a consequence, sensuality, materialistic 
pursuits and selfish satisfactions become the only worthwhile 
object in life purusing which we destroy ourselves and others. 
The state an individual gains when both these non-appre- 
hension (Agyan) and mis-apprehension (Mitya-Gyan) are 


* Chapter VI, stanzas 5 & 6. 



ended, that Absolute experience, is the experience of the 
highest goal, and, therefore, He goes to the highest'^ 

Individuals act differently and, therefore, the Parameswara 
playing behind each individual must be a separate Self. To 
contradict this concept o f plurality in the Self, it is said : 


5T: ^ \\\° W 

30 prakrtyai va^ ca karmani 
kriyamanani sarvasah 
yah pasyati tatha tmanam 
akartaram sa pasyati 

■ By prakritij H5[-alone, g = and, 
actions, being performed, - all, 

- who, - sees, cT^T - so also, srrfJTrfTq; - the 

self, actionless, gr: - he, - sees- 

30. He sees, who sees that all actions are pei formed by 
Prakriii alone, and that the Self is actionless. 

Tf a caravan of motor vehicles, manufactured by different 
companies with different horse-powers, at different periods of 
history, is put on the road, the performance of each vehicle 
will be unique. Thereby we ^hall not come to conclude that 
the petrol in each vehicle is of certain typical potency. The 
same electrical energy illumines different elecrtic bulbs 
manifesting different intensities of light at different points. 
The electricity is one, the petrol is one and yet the perfor- 
mance in the latter and the light manifested in the former are 
different from equipment to equipment because of the 
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veiy quality of the equipment. This analogy can explain the 
wonderful idea expressed m the stanza under review. 

Praknti alone pei forms all actions : — Matter is the equip- 
ment that orders the types of action that should manifest. If 
the mind is bad, life expressed through it will also be bad. 
All actions are according to the type of desires retained by 
the intellect. Thus, in the presence of the Spirit the equip- 
ments (Prakriti) function, and the Self (Atman) functioning 
in the field, called as the “ Knower-of-the-Field ” (Purusha), 
acts in the world outside. The “ Knower-of-the-Field ” 
minus the ‘‘ Field ”, there is no activity for the ‘‘ Field ”, 
nor is there any activity for the Self itself. 

The Self not acting : — The Self is the All-pervading, the 
Perfect and as such there is no desire in It. And where 
desires have ended actions are impossible. In the Infinite 
there is no action and the very many reasons as to why there 
is no action in the Self, will be described presently.* 

He who is capable of thus recognising how his own 
vehicles function and realising that the Self in him is ever 
actionless he alone is the right perceiver who is recognising 
and experiencing the “ Imperishable amidst the perishable ”. 
“ He sees who sees’hf The manifestations of individuals 
are different from person to person, because of the difference 
in the composition and make-up of the various equipments 
(Upadhies) and at the destruction of them, all differences 


* Stanza 32. 

t “ Let him know that Mtaya is Praknti and that the great Lord 
is possessor of Maya - Swetaswaaraopanishad, 4, 10. 
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merge to express the one Infinite experience, the Supreme 
Lord.* 

While explaining the Self as the source of ail beings the 
Lord indicates the state of a man who can declare that he had 
the full experience of the Infinite One : — 

^ m \\\\\\ 

31. yada bhutaprthagbhavam 
ekastham anupasyati 
tata eva ca vistaram 
brahma sampadyate tada 

- When? - the whole variety of 

beings, resting in the one, - sees? 

- from that? - alone? ^ - and, - the 

spreading, - Brahman? - (he) becomes 

gr^T - then. 

31. When he ( a man ) sees the whole variety of beings 
as resting in the one, and spreading forth from 
That ( one ) alone, he then becomes Brahman. 

A scientific investigation is complete only when the m- 
tellectualy analysed phenomenon is applied physically and 
brought within the limit of our observation. 

When one has understood that the atoms are the 
physical units of matter one must also realise at once 


* Read Talks on Knowledge of the Self — Atmabodh, Stanza 
No. 10. 
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that these atoms in different combinations of numbers and 
patterns create the world of Infinite forms and qualities. 
Similarly, here to know that the Self is the ultimate 
Truth behind the names and forms is in itself only a 
partial knowledge. The complete understanding of the Life 
can arise only when we at once understand how from the Self 
the endless multiplicity of names and forms rise up and 
spread to become the Universe. 

Just as in our understanding we can comprehend all the 
waves as inherent in the ocean, so too a man of right under- 
standing can recognise the separate existence of all beings 
in the One Once having understood the ocean we would 
have also thereby realised how the numberless waves rise 
from that one ocean ; so too a man of right understanding 
also realises the expansion of the plurality from that One 
alone Such moments of complete understanding wherein 
the Man of Wisdom experiences the one Self within and 
without — enveloping and embracing, penetrating and nou- 
rishing not only the depthless depths of the measureless In- 
finite, but also the superficial world of pluralistic names and 
forms — are the sacred moments when he has “ become the 
Brahman 

The Self alone can recognise the Self. One who is re- 
cognising the one homogeneous Self, one who is experiencing 
that the Consciousness in him is one with the homogeneous 
mass of Consciousness everywhere^ and the one who also 
understands how' on his coming to the body the world-of- 
plurality throws a mantle of iis dire magic upon the fair face 
of the Infinite and makes It look ugly with all the perishable 
names and forms-such a person is of True Wisdom and Right 
Perception. At that moment he has himself transcended 
his own equipments and has come to identify the One Con- 
siousness everywhere. 
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If the One Self he the Self in all the bodies then It must 
be necessarily acting and earning the reactions — Vasanas. To 
prove the fallacy of such a conclusion it is said : 

^fiwrsfq ?r ^ II II 

32. anadman nirgunatvat 

paramatma vam avyayah 
sarirastho pi kaimteya 
na kaioti na lipyate 


^?Trf^c^F^-Being without beginning, 
being devoid of qualities, sT^rjfRjrr - the Supreme 
Self, - this, STSq'q’: - imperishable, • 

dwelling in this body, - though, - O 

Kaunteya, ^ - not, - acts, ^ - not, - is 

tainted. 

32. Being without beginning, and being devoid of 
qualities, the Supreme Self, imperishable, 
though dwelling in the body, O Kaunteya, 
neither acts nor is tainted. 

Even though at its touch it makes the matter 
equipments thrill into various activities, the actionlessness 
of the Spirit is insisted upon by the scriptures and it is an idea 
not so easy for early students of Vedanta to understand. 
Therefore, the Upanishads have taken great pains to make us 
understand that the All-full Infinite, being One-without-a- 
second in its All-pervasiveness has nothing to accomplish for 
Itself. Earlier we have discussed in the Geeta : “it is Nature 
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that acts ” ^ The Spirit identifying with the “ Field ”, becomes 
the “ Knower-of-the-Field ” (Pumsha) and it is this indivi- 
dualised ego that acts and accomplishes 

The stanza under discussion gives ns logical reasons 
why the Infinite Consciousness, “ Though dwelling in the body 
neither acts nor is It tainted''. When the local Judge condems 
a murderer to be hanged, Shree Gopal Rao, the Judge, 
is not considered to have committed a murder ; the in- 
dividuality in the Judge can gain no taint Shree Gopal Rao 
in that chair becomes the Sessions Judge, and it is the Judge 
that has passed the condemnation. 

Having no beginning : — That which has a cause alone 
has a beginning. “ No beginning ”, means, “ no cause ”. 
Truth being ‘‘ that from which everything comes ”, it is the 
Uncaused Cause for all that has been created. That which 
has got a cause becomes itself an effect, and every effect is 
nothing other than its cause that has undergone a change. All 
effects are thus changables, and things that are subject to 
change must necessarily perish. 

Having no quality : — That which has no change cannot 
have any quality since that which has got qualities is a sub- 
stance ; and all substances are perishable. The Imperishable 
Infinite, the Cause for everything. Itself caused by nothing, 
must, therefore, be without any quality. 

This Supreme Self, Imperishable : — The Paramatman — 
which is thus the Uncaused Cause for the entire world of 
phenomena and quality-less — must necessarily be, by its own 
logic, Imperishable. The process of change happening in 
the properties and qualities of a thing is the phenomenon of 

* Chapter V, stanza 14. 
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its decay. That which is Changeless cannot perish And 
that which has no quality cannot change. 

Therefore, the Beginningless, the Qualityless, the Im- 
perishable Supreme Self, though living in the physical struc- 
ture and thrills the inert matter-fields around each embodied 
creature into the play of life, in Itself and by Itself It acts 
not. 

This is one of the subtle concepts in Vedanta which 
lesser intellects must despair to grasp. This is a well-recog- 
nised difficult portion in the Vedantic literature. 

Here below the Lord is giving some parallel examples to 
illustrate the actionlessness of the Self and also how the Spiiit 
is taintless in essence, in spite of the discordant and devilish 
activities of matter around It . — 

mm WWW 

S3, yatha sarvagatam sauksmyad 
akasam no palipyate 
sarvatra vasthito dehe 
tatha tma no palipyate 

TTscrr- As, - the all-psrvading, 

because of its subtlety, - ether, - not, 

- is tainted, - everywhere, ST^rfelcr: - 
seated, %% - in the body, - so, sricm - the self, 
H - not, - is tainted- 

33. As the all-pervading ether is not tainted, because 
of its subtlety, so the Self seated everywhere 
in the body is not tainted. 
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As the aJI-pervading Akasa ( Space) is never soiled : — 
Space is the example in the phenomena that we can take up 
to indicate the relationship of the Spirit with Matter. Akasa 
means ‘‘that which gives accommodation to things”. In 
short, it IS the concept of pure space. It is the subtlest of 
the gross-elements, and since, a greater sublety implies a 
greater pervasiveness, space pervades everything that is 
grosser than it. A subtler thing cannot be conditioned by 
the grosser— “ the stone-walls do not a prison make, nor 
iron bars a cage ” for the thoughts of the captive— thoughts 
being subtler than the stone-walls and iron-bars — can 
penetrate them. 

Space being the subtle it allows everything to remain in 
it, and yet, nothing that it contains can contaminate it. The 
Supreme Self which is the very cause of the Akasa itself, and, 
therefore, subtler than the '' It pervades all ; nothing 
permdes It ”. It cannot be contaminated by anything that is 
existing or happening in the world of plurality. 

Murders of the dream cannot soil the hands of the 
waker. The bloody garb of the ghost cannot leave its marks 
on the post. The mirage waters cannot wet even a grain of 
sand in the desert. These are examples of hallucinations or 
delusory super-impositions. The world of plurality being 
nothing but misapprehensions of the Reality, arising out of 
the non-apprehension of the Reah' the realm of matter 
(Prakriti) and its activities cannot contaminate and soil the 
Perfect and the Eternal. 

The Self though seated in the body everywhere is not 
soiled, just as space cannot be dirtied by all the amount of 
filth that it may accommodate in itgelf, 

Then what exactly is the Spirit' s function in the body? 
Listen : 



¥rR^ 11 11 

34. yatha prakasayaty ekali 

kf tsnam lokam imam ravih 
ksetram ksetri tatha kr tsnam 
prakasayati bhaiata 

?I5!ir- As, srWJT^?r%- illumines, crsR - one, - 

the whole, ? 5 t^JT - world, f - this, ?:f^; - sun, 

- the field, %^-the Lord of the field (Parnmat- 
ma ), - so, - the whole, sr^T^T^TRr - 

illumines, vtr?! - O Bharata- 

34. Just as the one sun illumines the whole world, so 
also the Lord of the Field (Paramatma) illu- 
mines the whole Field, O Bharata. 

Here is one of the most striking examples in our scrip- 
tural literature, given to us by the Divine Charioteer which 
conveys to our intellectual comprehenion the exact relation- 
ship of the Consciousness, the Eternal Principle of Life, with 
reference to the various whirls of matter and their expres- 
sions. Just as the one sun illumines the entire universe from 
afar, at all times, so too the Consciousness merely illumines 
the world-of-objects, the body, the mind and the intellect. 

Though we, generally in our everyday talks attribute 
the activity of lighting up the world for the sun, in fact, when 
closely examined we shall find that we cannot attribute any 
such activity to the sun. An action is that which has a 
beginning and an end and it is generally undertaken to fulfil 
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a deep desire or a silent purpose. The sun is not illumining 
the world in this sense of the term. On the other hand light 
itself IS the nature of the sun, and in his presence everything 
gets illumined. Similarly, here, Consciousness is of the 
nature of awareness and in Its presence everything becomes 
known — illumined. 

In the world there is only one sun and it illumines 
everything, good and bad, vice and virtue, the ugly and the 
beautiful. And yet, the sun is not sullied by the ugly, the 
evils and the bad, nor is it blessed by the good, the virtuous 
or the beautiful. So too, m our inner life the Ever-perfect 
and Joyous Consciousness functions through the equipments 
and illumines them, but It never gets contaminated by the 
sins of the mind, by the perversions of the intellect, nor by 
the crimes of the physical body. It only illumines. This 
illumination of the Self playing upon our thoughts and emo- 
tions, gets splashed to form the everchanging pattern of the 
multiple individuals, with their everchanging behaviours. 

This doctrine of the Field and the Knower-of-the-Field 
both playing upon the Supreme, discussed in this chapter, is now 
concluded in the following stanza : — 


^ ^ II II 

35. ksetraksetarjnayor evam 
antaram jnanacaksusa 
bhutaprakrtimoksam ca 
ye vidur yanti te par am 
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%'^%5r^?Tt:-Between the Field and the knower 
of the Field? q:^n - thus, - distinction? 

- by^ the eye of knowledge? - 

the liberation from the Prakriti of being? gr- and 
% - who? fifT: - know, “go? they? - the 
Supreme. 

35. They who by the eye of knowledge perceive the 
distinction between Kshetra and Kshetrajna 
and also the liberation from the Prakriti of 
being they go to the Supreme. 

After explaining that the Spirit is the illuminator, and 
that, being the illuminator, It cannot be tainted by the 
qualities of the illumined, here Lord Krishna directly advo- 
cates that man’s life is fulfilled only when he, in his subtle 
discrimination, successfully meditates upon and realise the 
constitution, ‘ behaviour and relationship between the 
“ Field ”, “ the Knower-of-the-Field ”, and the “ Supreme 
Self” in himself. This can be done only with a well-integra- 
ted instrument, a combination of a fully developed head-and- 
heart, which alone can apprehend the Invisible, Imperishable 
One. The faculty that comes to experience this Divine In- 
finitude is often termed as intuition, and in the language of 
the Hindu Sastras, it is called the “ Eye of Wisdom ”. 

They who realise and perceive the nature and the esse- 
ntial distinction between the “ Field”, the “ Knower-of-the- 
Field ” and the “ Supreme ”, and thus come to experience 
the non-existence of the Field” (Prakriti or Avidya or 
Avyakta) and, therefore, the “ Knower-of-the-Field ” (the 
individuality, the ego, the Samsarin, the limited), theirs is 
the Knowledge Absolute. The “Field ” is the material cause 
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which has no existence apart from mere imaginations and 
hallucinations Non-apprehension of the Reality gives rise 
lo misapprehensions of the same. To realise the non-ex- 
istence of the very material cause is to live the Infinite 
Nature of the Supreme Self in ourselves, as ourselves. 

^ si§rfirirTqr 

ffTiT ^?ri-^?Ttswr?r: ii 

Om tatsaditi Srimad Bhagavadgitasuupanishadsu 
brahmavidyayam yogasastre Srikrishnarjuna Samvade 
kshetra kshetragna vibhagayogo iiaama 
tryaodaso dyayah 

This is one of the most brilliant chapters in the Geeta 
which gives us a direct subjective method of meditating 
upon and realising the Imperishable and the Eternal in our- 
selves. To wake up from our dream is to end all the 
sorrows that we might have suffered in the dream-state-of- 
consciousness. There is no traffic between the frontiers that 
cleanly mark out the worlds of waking, dreaming and the 
deep-sleep. In the same fashion, the Knower-of-the-Field 
suffers sorrows and the imperfections of the “ Field ”, but 
through analysis when the “ Knower-of-the-Field ” under- 
stands its own real nature apart from the “ Field ”, It re- 
discovers Its own Divine Nature, and in this awakening, the 
dream that It saw as the Knower-of-the-Field ends. 

The plurality and the sorrows are all the tearful details 
in the dream-plot. To rediscover the Pure Awareness, and 
to realise that it is the Self which, dressed up in the 
“ Field ”, becomes the agitated “ Knower-of-the-Field ” — 
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is to know all that is to be known. Tn the entire Geeta we 
fail to come across a clear and direct indication of the 
Reality. 

For the details of the word-meanings of the Sankalpa 
Vakya^ refer our exhaustive notes given at the conclusions of 
Chapter I and II. 
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CHAPTER XIV 


THE YOGA OF GUNAS 


INTRODUCTION 

So far we have been told that the Spirit functioning 
through matter brings forth the expression of an individual 
who comes to live his experiences in the world. It is very 
well known to all students of science that the world-of-matter 
IS uniformly the same everywhere The minerals and non- 
minerals, the metals and non-metals, the solids, the liquids 
and the gases, each true to its own properties is the same 
everywhere. The spiritual teachers of all times have uni- 
formly declared that the vitalising Principle in matter is the 
Spirit, and this Spirit is universally the same everywhere. 
It is All-prevading and eternally-dvnamic. In short, we 
are told to believe that when the one Truth expresses 
through a world-of-matter, which also homogenously the 
same, the varieties that constitute the universe arise — 
obviously this contains an uncompromising paradox in itself. 

The above idea, expounded exhaustively in the previous 
chapter, does not provide us with any explanation for the 
innumerable varieties that we meet with in the world. There 
are evident distinctions in nature between the kingdom of 
plant or of 'animal and the world of man. Even within each 
species we observe a variety of specimens ; no two of them 
seem to express the same features, neither physical nor 
mental These endless varieties are not explained if we 
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accept the idea that the one Spirit enveloped in the same 
matter could produce such a hetrogenous multiplicity. 

The explanation for the observed variety in experience 
in life has been indicated in haste in the earlier chapter *. 
“ The Purusha, seated m matter, experiences the gunas born 
of matter”. This no doubt eives us a truely scientific expla- 
nation as to why the same Spirit when expressed through 
matter manifests Itself differently from expression to ex- 
pression. 

When the same Ganges water ispouied into hundred 
different bottles each one would look different from the 
other, not because the waters are different but because of 
the shape and colour of each bottle. These are but qualities 
of the bottle born of the glass-material of the bottles, and 
when the same sacred water is looked through the bottle- 
containers, the properties of the bottles get superimposed 
upon the contents* the blue water, the yellow water, the fat- 
water, the lean-water etc Similarly the One Eternal Princi- 
ple comes to express in the various matter equipments as 
different individuals, even though the elements that consti- 
tute matter are one and the same everywhere — due to the 
‘ gunas born of prakritT The term guno, used in the dialec- 
tics of the Geeta, indicates not the ‘properties’ of a 
material but the ‘ attitude’ with which the mind functions. 
The psychological being in everyone of us comes under the 
influence of three different climatic conditions prevalent in 
our bosom These three are called the Gimas * the Un- 
activity (Sattwa), Activity (Rajas) and Inactivity (Tamas). 

These three, in different proportions, come to influence 
the mental life and the intellectual calibre of every indivi- 


* Refer Stanza 21-XTIh 
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dual and it is these influences that provide the distinct 
flavour m each personality All the three are always present 
in every bosom but from man to man the proportion of the 
three differs slightly, and hence the distinct aroma in the 
character, conduct and behaviour of each individual. 

Geeta being a discourse upon the science of self-perfec- 
tion it has to be extremely logical in the development of its 
theme. We have been watching how from chapter to 
chapter the theme was evolving very systematically. Ideas 
hinted at in a previous chapter are taken up one by one in 
the following chapters for a thorough treatment and an 
exhaustive investigation. Regulated dozes of fresh ideas 
are supplied at the right time to facilitate perfect digestion 
and right assimilation of them by the students’ under- 
standing. In the context of the theme-development in the 
Geeta this is the most appropriate occasion when the 
seeker must know precisely what is the nature and be- 
haviour of these gunas. In the exhaustive discussions in 
this chapter we are introduced to each one of these gunas. 

The three gunas function within each one of us and, 
therefore, each seeker must know the art of diagnosing them 
in himself subjectively. Diagnosis is generally accomplished 
through the observation of the symptoms manifest in the 
patient. Symptomatic treatment is one of the methods in 
doctoring. In this chapter certain symptoms are enumerated 
by the Geetacarya and they indicate the preponderance of 
one or the other of the gunas in a given individual. 

Thus, a careful study of the chapter provides us with a 
secret capacity to detect within ourselves the most powerful 
tendency that has risen up to rule over our mental life at 
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any given moment. A. seeker, who is thus sensitive to 
recognise the various influences under which he is forced to 
function from time to time in the world outside, will be able 
to guide himself away from all wrong impulses, immoral 
tendencies, unethical urges and animal passions, and keep 
himself safely balanced in the righteous living, in self- 
control and in serene puiity. 

Tn short, this chapter is an exhaustive handbook-of- 
instrnction explaining to us the working of the subtle body 
and providing us with some tips as to how we can re-adjust 
ourselves when the inner mechanism gets chocked up and 
starts misfiring If a man, totally ignorant of the behaviour 
and nature of the machine under the bonnet, were to drive 
a car wishing to make a long pilgi image he may not have a 
very pleasant journey in case the engine starts mis-behaving. 
On the other hand, if he be an experienced driver, knowing 
the nature and behaviour of the engine, then he can immedi- 
ately stop the car, open up the bonnet, readjust the machine, 
and make his vehicle as faithful as it was before, and send 
it again panting fast towards the goal ! 

Many a seeker ends his brilliant and promising spiritual 
career because on his way to self-perfection he developes 
‘ engine trouble’, and not knowing why his mind behaves in 
that peculiar fashion, he gets himself victimised by lust 
or passion, and comes to live the sorrows of his spiritual 
fall A knowledge of this chapter assures us of a steady 
progress on our path, as it introduces us to all the secret 
methods of the mind on all occasions. This chapter is very 
important for all seeker'^. 
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^r^iNT i 

?i3-:jR?figff?r: m q^f m-. 11 \ 11 

Sri Bhagavan Uvaca 

1 . poram bimyah pravaksyami 

jnanamm jnanam uttamam 
yaj jnatva munayah sane 
param siddhim ito gatah 

<Tt - supreme, - again, sr^^qrflT - (I) will 
declare, ^rfrr^rf-of all knowledge, ^R-knowledge, 
3 TrqJi;^-thc best, ?T<^-which, ^TftlT' having known, 
g?[=q:-the sages, ?T^-all, qr^Fq;-supreme, %i%q[-to 
perfection- f?r;-aftcr tliis life- 5T?Tr:-gone. 

The Lord Said : — 

1 I will again declare (to you) that Supreme Know- 
ledge, the best of all knowledge, which having 
known all the sages have attained the Supreme 
Perfection, after this life. 

Even a very intelligent man would need repeated conso- 
lation when he is extremely agitated by any dire emotion. 
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One who identifies with one’s outward personality and 
behaves as a finite mortal, cannot, in one’s life of agitations 
and sorrows, easily comprehend and appreciate that one is, 
in one’s essential nature, the Infinite, the Divine Spiritual 
truths are to be often repeated again and again by the 
teacher until the student’s rebellious intellect comes to 
apprehend them sufficiently. Feeding the little children 
by their parents in Indian homes is a typical example ; the 
mother will have to coax the child repeatedly until sufficient 
food reaches its belly. Similarly, spiritual ideas will 
have to be repeated many a time by the teachers until the 
logic of them sinks into our undeistanding and therein crys- 
talise themselves to become our own personal conviction. 

Therefore, the chapter here opens with a declaration 
by the Lord ''Again shall I tell Thee ” Not that the Supreme 
theme has not yet been declared, but, for the purposes of 
elucidation and correct appreciation, repetition is found to 
be unavoidable 

The theme of this chapter is declared here as That 
supreme knowledge which is above all otluv knowledges 
This should not be taken too literally. The subject matter 
of the chapter deals with the behaviour of man and the 
different influences that come to play on his subtle body in 
life. This cannot be the supreme theme in philosophy. 
But it is declared here as the highest knowledge, inasmuch 
as without a correct understanding of this theme, self- 
detection and timely self-correction of the mental mecha- 
nism, it will be impossible for a seeker to walk safely on the 
path divine. 

“ Having known which, all the Munis have attained to the 
highest perfection ” • A precise knowledge of the gunas, it is 
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claimed here, would make the pilgrimage easier for all 
seekers. A true and exhaustive knowledge of the path, the 
possible dangers enroute, the difficulty that might arise — 
these would make a pilgrim warned, and he can under- 
take his journey welbequipped to meet all these possible 
dangers. An imdersianding of the possible mischiefs of 
the mind is a healthy warring to a deligent student of 
spirituality, so that he can easily avoid the usual dangers, 
and can meet his subjective problems efficiently whenever 
they dare arise in him. 

Mum means not a bearded old man, living in a jungle, 
eating unusual food etc., but it means in Sanskrit, “ A man 
of reflection and contemplation” (Manana Seelavqn). Thus 
an understanding of the gunas, their nature and their 
tyranny, when and how they rise up in revolt against our 
peaceful progress, are all preliminary informations useful 
for all men of reflection, who are con.Uantly digesting and 
assimilating their experiences in life and distilling out of 
them the nobler wisdom of the true goal of life.” 

'"After this life"' : The attainment of Perfection, as in 
many of the Upanishadic declarations, is promised here 
“ after this life ”. Some thinkers take this declaration too 
literally and sav that Perfection cannot be gained in this 
life while living here Very efficiently and logically Shri 
Sankaracharya and others break up this argument and 
assert again and again that Perfection can be gained, here 
and now, by any diligent seeker. According to these 
Acharyas “ After this life" means “ at the end of our ego- 
centric misconceptions of life. 

Even in our life we find that the bachelor must die to 
become the married man : the virgin must die before she 
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becomes a mother. In the above cases the person is not 
dead but his bachelor-hood and her virginity have ended, 
so that they may acquire their husbandhood and their 
motherhood. Thus the individuals remaining the same 
their status changes. Through right reflection and true 
undei standing, pur false values of life can end and in the 
newly found wisdom a life of better illumination and 
greater equanimity can be lived. This hatching of the ‘ per- 
fect’, out of its shell-like imperfections around, is achieved 
in the inward'warmth of constant contemplation. The mind 
of an individual who is applying himself in this dehgent 
life of fervant intellectualisin, may come under the destruct- 
ive influences of any of these gunas and thus get upset with 
its serene equilibiium in contemplation. Avoid it, cent 
percent success is assured. Thus a knowledge of the 
three gunas and their behaviour, help indirectly every 
enthusiastic seeker. 

“ The Lord now proceeds to declare that this knowledge 
definitely leads to Supreme Perfection ” ; 

^ ^ IK 11 

2, idam jnanam upasritya 

mama sadharmyam agatah 
sarge pi no pajayante 
pralaye na vyathanti ca 

^RH-knowledge, having 

taken refuge in, hit- my, grttSHiTy unity, 
having attained to, gir- at the time of creation, 
srfq' - also, H-not, - are born, - at 
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the time of dissolution, rj-not, sq-^F^-are (they) 
disturbed, jq-and* 

2 They who, having refuge in this Knowledge, have 
attained to My Being are neither born at the 
time of creation, nor are they disturbed at the 
time of dissolution. 

The greatness of the knowledge contained in the chapter 
is not so much in its philosophical implications as in the 
result that arises in a seeker who deligently makes use of 
this knowledge One, who has realised correctly the deep 
significances of this chapter, can reach the state of Perfec- 
tion : “ Attain to My Being 

The term used in this stanza has been a bone of conten- 
tion among the different groups of philosophers. However, 
according to Sankara, Sadhaimya here means not mere “a 
similarity of quality” (Samana Dharmata) but it is “an 
identity” (Swaroopata) with Truth. The term here under 
discussion has been rendered into different shades of 
meaning by various interpreters as “Fellowship with Me”, 
as “ Assimilation with My essence”, or even as “become 
one in quality with Me”. Perfection is a state of awakening 
to a different level-of-Consciousness, and when we from our 
waking-state go to the sleep or the dreaming condition we 
become one with the dreamer or the sleeper and totally get 
ourselves feed from the waker personality So too on 
realising the Self we end our limited existence of our body, 
mind and intellect, and become one with the Spiritual 
Nature. 

In the Geeta whenever Krishna uses the first person 
singular, I, it indicates that State of Spiritual Perfection. 
The theme of the chapter, as we have already indicated, is a 
thorough study of the play of the gunas that bind us down 
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to the lower plane of matter identifications and, therefore, 
to the Ego-sense. When we can once get away from and 
stop totally the play of the gunas on our mental life, we get 
redeemed from our limited sense of individuality and, 
instantaneously, come to experience our absolute universal 
nature. 

The sorrows of the dream — though very true to the 
dreamer while he dreams — can no longer affect him the 
moment he is awake. The joys and sorrows belonging to 
one plane-of-consciousness cannot stretch their arms to 
throttle us m another plane-of-consciousness. A seeker, 
who has through meditation mastered his mind and has 
transcended it and therefore reached beyond the ordinary 
realms of Consciousness, cannot thereafter be a heir to the 
sense of finitude and material sorrows as m his earlier days 
of matter identifications. An individual Ego when it rises 
above its own conditions rediscovers itself to be the Omni- 
potent Reality, which knows no creation oi dissolution. 

This is indicated here: ‘"Neither me they born at the 
time of Creation — Creation is the trick of the mind, and 
when we are no more expressing through the mind and, 
therefore, are no more conditioned by it, we cannot have 
the experience of any creation. When anger conqueis my 
bosom I experience and behave as an angry man ; but 
when anger has receded and my mind is calmed I can no 
longer continue to behave as a bad tempered man. Thought 
by thought to project a world of creation and come to feel 
conditioned by one’s own imaginations are the tricks of the 
mind, and so long as one is drowned in the mind the storms 
of the bosom must necessarily toss one about. On transc- 
ending the mind we realise the Self and its Infinite Nature, 
and thereafterwards, there is no creation nor shall we feel 
ourselves to have been born. 
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‘^Nor are they troubled at the time of dissolution 
sorrows of destruction are the pangs of death. While 
dreaming one can go through the sorrows of a dream death, 
and yet, if at that time, one were to wake up one can at 
that very moment laugh at one’s own sorrows at the 
delusory death pangs suffered m the dream. Having realised 
the Absolute Nature in that State of Infinite Existence, one 
can no longer experience either the sorrows of death or the 
troubles of finitude. 

But in order to conquer the mind a seeker must know 
very clearly the tricks by which the mind generally hood- 
winks him. A knowledge of the strategy of our enemies is 
an essential pre-requisite to plan out our attacks success- 
fully. The stanza is, therefore, right when it declares that 
a thorough knowledge of the gunas will be helpful to every- 
one who is trying to master his own mind and reach the 
freedom from all its moral agitations and ethical im- 
perfections 

The following two stanzas explain how the universe is 
evolved by the union between Spirit and Matter. The 
Spirit enveloped in Matter is the pluralistic expression of 
existance in the world. From the inert stone to the greatest 
Prophet of wisdom every existence is but the Spirit ex- 
pressing through Matter-vestures. In an earlier chapter* 
we have already seen very clearly how the “ Knowenof-the- 
field” working in the “Field” and identifying with it 
becomes an individualised Ego, extremely sensitive to the 
sorrows and tragedies, joys and successes of its environ- 
ments. 

The Lord now proceeds to explain in what way does the 
marriage between the “ Knower-of-the-Field ” and the 


* Chapter XIII. 
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Field'' take place and how the union comes to breed our 
endless sorrows : 


m \\\\\ 

3 . mama yonir mahad brahma 

t as min garbham dadhamy aham 
sambhavah sarvabhutanam 
tato bhavati bharata 

JTir - my, - womb, - the great 

Brahma, ^RR-in that, TrwHfgerm, ^grw-place, 
sifJi;.-!) ^VR:-the birth, all beings, 

cTcTt-thence, ¥RR-is, vrrCcT-O Bharata. 

3. My womb is the great Brahman; in that I place 
the germ ; thence, O Bharata, is the birth of 
all beings. 

My womb is the Great Brahman": The Pure Cons- 
ciousness, Krishna, is trying to explain the one womb from 
which the entire universe has risen. On many occasions in 
our discourses we had stopped to explain how the One 
Consciousness identifying with various layers of matter has 
come to manifest Itself as different entities, with different 
potentialities. A Prime Minister is also a voter — a single 
voter under the constitution of the country. But a Prime 
Minister’s powers are a million times more than any average 
voter can ever hope to have. This omnipotency is gained 
by his Office, because the voter in him has been successful 
in identifying himself with the hearts of the majority of 
voters. 
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The Supreme, identified with the subtle vasanas in an 
individual, becomes an individualised Ego as any one of us. 
If anyone of us (as a single voter) can renounce his limited 
tendencies and identify with the total thought-lile of the 
universe (the total aspirations of the Janata) the Conscious- 
ness that identifies with the ‘ total-mind ’ (the individual 
who identifies with the majority of voters) becomes the 
Eswata (Prime Minister). Here in the stanza, in the 
language of Vedanta, it is said that the total vasanas of the 
world, meaning the “ total Causal-body ”, is the womb 
which gets impregnated by the Lord. When life functions 
on the “ total Causal-body ”, it becomes dynamic and ex- 
presses as the ‘'total mind-intellect” (Huanya Garbha). 

It has been already explained that the Light of Cons- 
ciousness conditioned by the mind and intellect — reflected in 
the mental pool of thought— is the sense of Ego, the 
individuality, manifest in each of us. The total potential 
Factor from which the world-of-matter emerges out is termed 
as Nature Prakriti in the previous chapter. This Prakriti 
then is called the ‘ Great Cause ’ because it embraces the 
entire universe which is but its effect. Again, from Nature 
the entire universe has risen and the universe of names and 
forms is nourished and fattened by the very source which 
has given birth to it. Therefore, the total nature is termed 
here, as elsewhere in Vedanta as the Great Brahman 
(Mahat). 

“ In that I place the germ ”. This total potential nature 
is the virgin womb, in which, when the shaft of Conscious- 
ness penetrates, the light of awareness that comes to play in 
it, is Its act of impregnation, 

Thus vitalised by Life, the inert Prakriti becomes dyna- 
mised, grows and explodes to express as the spectacular 
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universe. Hence it is said, "‘Thence Is the birth of all 
Beings 

Every creative action starts its career in a tendency for 
it in the artist. This tendency in him when becomes vibrant 
with a part of the life in the artist, it becomes potential, 
struggles to express in terms of ideas and feelings, which 
later on gets expressed m the particular medium of art 
chosen by the given artist. He may express it through 
colours, as in painting through songs, as in music: through 
stones, as m sculptuie. or through words, as in literature. 
But a dead artist can no more express anything even in 
terms of artistic ideas or thoughts. The total universe of 
ideas and tendencies (Vasanas) when graced by Life becomes 
vigorous and expresses as the Universe created. 

The world of Vasanas, of ideas, of thoughts, and of 
actions, together constituting the total Nature is ever con- 
trolled and directed by the gunas and, therefore, the three 
gunas are together called in Vedanta as Maya, the cause of 
the universe. The Maya expressed in the individual bosom 
is called Ignorance The ignorance is, therefore, 

the microcosmic expression of Maya, and the total ignorance 
in its macrocosmic form is Maya An individualised ego is 
under the control of Avidya, while Maya is under the control 
of Eswara. This subtle theme is nowhere so exhaustively 
explained in the world’s philosophical literature as in the 
Mandokya Upanishad and its Karika."^ 

In short, we are only to remember what we have been 
already told in the previous chapter, that the “ Field ” and 
the “ Knower-of-the-Field ” are the two aspects of nature 
(Prakrit!) and both of them function on the same sub- 


* Read Swamiji’s Discourses on Mandokya & Kanka. 
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stratum, the Absolute Eternal Truth, Lord Krishna Himself. 
The Supreme functioning in the “Field” becomes the 
Enjoyer-of-the-Field and, therefore, the “ Knower-of-the- 
Field”, detaching from the Field, comes to rediscover 
himself to be the Pure Absolute Consciousness. 

Continuing to elaborate this subtle relationship between 
Matter and Spirit, and explaining how the Absolute is the 
uncontaminated but ever vitalising principle in both the 
“ Field ” and the “ Knower-of-the-Field ” 

Krishna Said 

qi: I 

araf m ^'^5151^: f^T II « II 

4, sarvayonisu kaunteya 

murtayah sambhavanti yah 
tasam brahma mahad yonir 
aham bijapr^dah pita 

all the wombs, ^%qr-0 Kaun- 
teya, - form, - are produced, qr:- 

which, rlTOTTIj- their, p[fr-Brahma, great, 
-womb, ^ 3 rsr^:-seed-giving, fqarr-father. 

4. Whatever forms are produced, O Kaunteya, in any 
womb whatsoever, the Great Brahman is their 
womb, I the seed-giving Father. 

In all wombs"'' : In the living world, infinite varieties 
of beings are born and continue to live, and they are re- 
placed at every moment by millions of new births. If thus 
the whole universe is looked at in one gaze, we find therein, 
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seething activities of new births. Everywhere the birth of 
an organism is nothing but an expression of Spirit through 
a given matter-envelopment. Thus viewed, every matter 
particle is the womb, which, dynamised by the Light of 
Consciousness, becomes a potential living being. Every 
expression of life is matter capturing within its bosom a 
tiny sparkle of the Spirit. 

Lord Krishna, as the Supreme Consciousness Absolute 
and Infinite, declares here figuratively that I am the Father 
of the Universe ” who places the sperm of life in the womb 
of Natuie (Prakriti). A “ Field ” in itself has no existence 
without the “ Knower-of-the-Field ” vitalising it. A steam- 
engine minus steam is so much of iron in that particular 
shape! But when steam passes through it, the engine 
expresses its motive-force and strength, and its particular 
capacity, the locomotion. Similarly, the body-mind-intellect 
is so much of mere minerals unless Consciousness expresses 
through it. No doubt a bachelor in himself can have no 
child to claim as his own, however potent he may be. He 
has to get married and his seed is to be placed in the womb. 
The Spirit cannot express Itself without the Matter Prakriti. 
These ideas are summarised in this stanza when Lord 
Krishna says that He is the Eternal Father, who impregnates 
the entire world of matter and arranges the play of life on 
the stage of the world. 

Geeta happens to be declared and written long before 
Christ and, therefore, the Bible cannot claim, as some of us 
have been coaxed to believe, that the great Fatherhood of 
God is a fact recognised only by the Christian faith. At 
best we can say that it is an idea borrowed by them from 
the earlier religion. We the Hindus did not over emphasise 
this Fatherhood of God, because, even though the idea is 
quite poetic, philosophicaily it cannot hold much water. 
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But later religions finding such ideals more easily digestible 
seem to have borrowed it and we were liberal enough to 
overlook it. 

Taking up the mam theme of the chapter now Lord 
Krishna explains what are the gunas, and how they bind the 
Spirit with in matter to create the individualised Ego sense in 
us: (XIV— 4) 

ffd ^OTT: Rff^^r^r^lT: I 

JTfl^lI^ 11 Ml 

5 sattvam rajas tarn a iti 

giinah prakrtisambhavah 
mhadhnanti mahabaho 
dehe dehinam avyayam 

^: 3 T:-passion, ^TT:-inertia, 
these, JjtJTTi-qualities, ir^f?r^«TerT:-born of Prakriti, 
f^5r?rff^-bind, ^rirsrrft-O mighty-armed, %^-in 
the body, ^^T^-the embodied, srs^^uij-the indes- 
tructible. 

5. Purity, passion and inertia — these Gunas, qualities, 
O mighty-armed, born of Prakrti, bind fast in 
the body the embodied, the indestructible. 

“ Gunas born of PrakriW : It is indeed difficult to find 
adequate rendering for the word guna in Enghsh. The 
tradition of thought in the West has nothing similar to these, 
as the science of psychology in the West is even today 
passing through its very early childhood. The influences 
under which the thoughts function in each bosom 
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will be considered only when analytical and experimental 
psychology have exhausted their observations and study. 

The conception of Sattwa is rather that of perfect purity 
and luminosity, the opposite of “Foul darkness” called 
Tamas, and distinctly different from the “ Dusty coloured- 
ness ” of Rajas. We find in our literature that these gunas 
are associated with light (Sattwa) ^ red colouredness (Rajas) 
and darkness (Tamas). 

The term guna also means a ‘ rope % by which the 
spiritual beauty of life in us is tied down to the inert and 
insentient matter vestures. In short, gunas are the three 
different influences under which every human mind comes 
to play in such an endless variety at different moments of 
its changing environments. 

These gunas are born out of matter. Produced by 
Nature, the “ Field ”, thev generate a feeling of attachment, 
and come to delude successfully the indwelling Self and 
chain It as it were, to the cycle of birth and death in a 
constant stream of change and pain. Gunas have no sepa- 
rate existence as an attribute inherent in a substance. All 
that we can say is that, they are as many different mental 
climates in which the minds behave so differently from each 
other, according to their given moods, governed by the 
predominating guna at any moment of observation. 

These gunas like chords, as it were, bind the Spirit to 
matter, and create in the Infinite Spirit the painful sen-^^e of 
limitations and sorrows. The Infinite and the All-pervading 
Spirit can never be contaminated by the dreamy projections 
of a delusory world of matter. The ghost that emerges out 
of a post cannot leave its marks on the post. Even after 
murdering a dozen people in my dream if I wake up 
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suddenly my hands that were dripping with the blood can- 
not now show any marks on them While dreaming no 
doubt, the “ dreamy world” of my own imaginations was 
real to' the dreamer in me But on waking, the waker in me 
cannot have any marks left over on him from the dream. 
Similarly, the Eternal Life functioning in matter gets as it 
were bound to the limitations and finitude of matter, and 
this delusory experience is continued so long as the giinas 
bind It down to matter. 

Now it becomes evidently clear how a clear under- 
standing of what all constitute the gimas and how they come 
to bind us to matter will provide us surely with a charter of 
freedom, a scheme of getting ourselves freed from the 
tentacles of our own mental imaginations. 

The embodied-self, though indestructable and Infinite, 
in Its identifications and attachments with the body comes 
to feel the changes in the body as Its own changes. This 
delusion is maintained in each one of us by the play of the 
three gunas in us. In the following stanzas we have a clear 
enumeration of the behaviour of the mind when it comes 
under the influence of these gunas separately. 

Of these three gunas, Sattwa is thus defined : 

II S; II 

6. tatra sattvam nirmalatvat 
prakasakam anamayam 
sukhasangena badhnati 
jnanasangena ca nagha 
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these, purity, its 

stainlessness, q’^T^^^“luminousj BT^raq-q;^-healthy? 
5g^^^~by attachment to happiness, Jsrg’ff^-binds? 

- by attachment to knowledge, ^g’-and, 
^rT^-O sinless one. 

6. Of these, Sattva, which from its stainlessness, is 
luminous and healthy, binds by attachment to 
happiness and by attachment to knowledge, b 
sinless one. 

No thing can be defined as such — this is an accepted 
fact in all sciences. No disease can be defined by itself ; nor 
can any emotion be discribed as such — without explaining 
fts symptoms and expressions. So too no guna can be 
defined directly. In the following stanzas we find descrip- 
tions of a mind under the influence of each these gunas by 
enumerating the type of emotions that reach it, and its 
behaviours. This symptomatic description is, no doubt, 
more helpful to us, the seekers, because, each of us can 
observe and analyse the types of emotions and thoughts 
rising in our mind-intellect equipments and come to deter- 
mine what type of guna is governing us at any given time. 

Therein, because of its stainlessness Sattwa is luminous — 
When Sattwa comes to dominate as the most important 
influence in our thought-life, because of its purity, it is ever 
luminous — It has neither the dull-colouredness of the Rajas, 
nor the dark impurities ofth^Tamas, Vndtv iht Sattwi- 
influence the mind is steady, reflecting the Consciousnesl^ 
the Self, ever faithfully. 1 

Free from evil — Evil tendencies must rise in the mind, 
long before such actions actually get perpetrated in the 
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world outside : as the thought, so the actions. Thus, the 
evil starts germinating in the mental life. We call that as 
an evil whereby we try to satisfy the appetites of the flesh, 
the selfish agitations of the mind, and the Ego-centric desires 
of our head. Ego-centric self-gratification is the womb 
from which all evils are born. Such low impulses and 
confusions can arise only when the mind is under the influ- 
ence of Rajas and Tamas. Therefore, it means only here 
that Sattwa is free from all evils, as it is relatively free from 
the presence of Rajasic agitations or Tamasic darkness. 
Though Sattwa is thus the most Divine mental attitude, 
still it binds us and limits our divine spiritual nature. 

Sattwa bvids bv attachment to happiness and knowledge — 
When the mind is purified from all its agitations (Rajas) 
and the intellect is cleansed of its low passions and criminal 
lusts (Tamas), no doubt, the personality becomes purified, 
experiencing a greater share of inward peace and happiness 
and comes to enjoy a greater share of subtle understanding 
and intellectual comprehension But even these can create 
a bondage on the freedom of the Absolute Self. A golden 
chain, if sufficiently strong, also can bind us equally as any 
iron chain. Goodness, though it gives us freedom from all 
vulgarities, it too can shackle us within its own limitations. 
A perfect one absolutely free is neither bound by goodness 
nor by evil. 

Consciousness, the All-prevading Principle of Aware- 
ness, expressed as the Self in each one of us does not 
directly comprehend any object or idea in the world outside. 
What we generally understand as intelligence is the Eternal 
Light of Consciousness reflected at our mind-intellect- 
equipraent. Naturally, therefore, the capacity to intelli- 
gently perceive the world differs from person to person 
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because in no two of us the inner equipments agree. 
A windowless home remains ever shrowded in darkness. 
But it can be illumined if a bucket of water is placed on the 
verandah : the sun light striking on the surface of water can 
throw a pool of light on the wall of the room through its 
open door, and that beam of light can drive the darkness 
away. The Light of Consciousness, eternally the same 
everywhere, reflecting in the intellect of each one of us 
throws out a beam of understanding which is the light in 
which each one of us comprehends his world * 

The reflection at a reflecting medium would entirely 
depend upon the cleanliness and steadiness of the medium. 
If the mind is clean and the intellect steady, a more efficient 
intelligence is manifest. Thus whenever a given mind is 
inspiredly in a creative mood it is actually intelligent, and 
it is capable of talcing the longest flights into the realms of 
wisdom. At all such occasions of vast knowing and deep 
understanding the inner equipment is under the influence of 
Sattwa, wherein the agitations created by Rajas and the 
murkiness created by Tamas, both are eliminated. 

Sattwa also binds the Infinite to matter through its 
attachment for knowledge and happiness. When once we 
have experienced the thrilling joys of creative thinking and 
the inspiring life of goodness and wisdom, we get so attached 
to them that we will sacrifice thereafter anything around us 
in order to consistently live that subtle joy. A true scientist, 
working self-dedicatedly in his laboratory ; a painter work- 
ing at his canvas in his poor studio, pale with hunger and 
weak with disease; a poet hunted out from society, yet 


* This is exhaustively discussed in Talks on Vivekachudamani, 
by Swamiji 
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living in public park?, seeking his own joys in his own 
visions and words : martyrs facing cruel persecutions ; 
politicians suffering long years of exile ; mountaineers em- 
bracing death. ..are all examples of how having known the 
subtler thrills of a higher joy, when the bosom is inspired 
with Sattwa, the individual becomes as much bound in 
attachment to them, as others are for their own material 
joys arid possessions. 

Now the diagnosis of Rajas, when it comes to play its 
havoc in the human bosom. 

11 ^ 11 

7. rajo ragatmakam viddhi 

trsnasangasamudbhavam 
tan nibadhnati kaunteya 
karmasangena dehinam 

?:3r*.-Rajas, scr’TTr^T^ll^-of the nature of pas- 
sion, Brfe:-know, the source of 

thirst and attachment, ^r![_-that, m^TTIH-binds, 
Kaunteya, ^TO^t^T-by attachment to 
action, ^f^iHT^-the embodied one- 

7. Know thou Rajas (to be) of the nature of passion, 
the source of thirst and attachment ; it binds 
fast, O Kaunteya, the embodied one by attach- 
ment to action. 

A seeker who is striving to conquer his own mind must 
know all the subtle inclinations of it by which again and 
again his mental thoughts run amuck only to return and act 
as sabotur in his own inner bosom. 
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Know Rajas to be of the nature of passion — When there 
is an onslaught of Rajo-guna-irAxxtnct^ in the bosom, man’s 
mind comes to feel choked with a hundred painful passions. 
Passions are the main symptoms of ihe working of Rajo- 
guna in the psychological field. Passion expresses itself in 
a million different urges, desires, emotions and feelings. 
Yet, all of theip can fall under two distinct categories: 
desires and attachments. Thus in the Geeta, Lord Krishna 
makes these two as the very sources from which all passions 
arise. 

“ Giving rise to thirst and attachment term used in 
Sanskrit for ‘desire’ is ‘thirst’. When an individual is 
thirsty, nothing is for him, for the time being, of as much 
importance as water which alone can satisfy his thirst. Just 
as a thirsty man would pant and suffer wanting nothing but 
water to satiate his pangs, so too, a human personality 
thirsts for the satisfaction of any desire that has come to 
burn him down. Once the desire is fulfilled, a sense of 
attachment comes as a vicious passion to smother down all 
his peace and joy in his mind. Desire is our mental relation- 
ship towards objects that has not vet been acquired by us, 
and attachment is the mental slavishness binding us to the 
objects so acquired. 

These tv^o^desire for the acquisition of things and the 
creation of situations which are expected to yield a certain 
quota of personal happiness, and the sense of clinging 
attachment to things already so acquired — are the volcanos 
that constantly throw up their molten lava-contents which 
scorch the smiling fields of life in our bosom. The burning 
lava that is vomitted by these fiery mountains is the various 
passions that man comes to express in his sensuous life, 
made up of his strifes and struggles to acquire, to possess 
and to guard what has been possessed ! 
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binds fast the embodied one by attachment to action '^ : 
When once an individual has thus come under the influence 
of he expresses innumerable desires, and blind in his 

own attachments he lives on in the world manifesting a 
variety of passions. Such a passionate being-goaded by 
his desires for things not yet acquired, and crushed under 
the weight and responsibility of his attachment to things 
that he possesses — can never keep quiet, but must necessarily 
act on endlessly earning and spending, saving and procuring, 
procreating and protecting, and thirsting for more at all 
moments. Anxious to have more, fearing to loose, he is 
whipped from action to action. Restlessly rushing, he 
becomes himself entangled in the joys of his successes, in 
the pangs of his failures, and thus comes to live as an 
embodied one, chained with his own actions. 

Actions were born because of passions. Passions were 
rising from the desires and attachments. And all these are 
the symptoms of the presence of the R^7yb-gw/7u-influences 
upon our mind. Thus, if Sattwa-guna binds us with its own 
anxieties for happiness and peace, wisdom and knowledge, 
as has been said in the previous stanza, here, we understand, 
that Rajo-guna also seemingly binds the Infinite Self to 
matter vestures and make It, play the part of a limited 
being, through an endless array of inexhaustible actions. 
Though the Self is not an agent (Actor), Rajas makes Him 
act with the idea “ I am the doer 

‘‘ Tamas also helps to bind the Divine to the mortal 
flesh'': How? 

II <: II 
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8. tamas tv ajnanajam viddhi 
mohanam sarvadehinam 
pramadalasyanidf abhis 
tan nibadhnati bhatata 

^TiTi-Inertia, g-but, of igno- 

rance, firfe;-know, fft^Ji5i;-deluding, 
all embodied beings, srirri^r^^H^Tfif.-by heedless- 
ness, indolence and sleep, cT?l| 7 that, 'Rcrjrrf^- binds 
fast, VTRci-O Bharata. 

8. But, know thou Tamas to be born of ignorance, 
deluding all embodied beings ; it binds fast, 
O Bharata by heedlessness, indolence and 
sleep. 

“ Tamas is born out oj ignorance ” — Under the influence 
of Tamas man’s intellectual capacities to discriminate 
between the right and wrong gets veiled and he starts acting 
as if under some hallucination or stupification Lord Krishna 
says that Tamas in the human personality binds us to the 
lower nature in us by providing us with endless misconcep- 
tions and miscomprehensions of the true divine purpose of 
life, which, natuially, forces one in that condition to live in 
indolence, heedless of the higher purposes. One thereafter 
comes to live, ever asleep to the nobler and the diviner 
aspirations of one’s life. There is no consistency of purpose, 
brilliance of thought, softness of emotion, or nobility of 
action in an individual who comes under the contamination 
of the Tamo-guna influences. 

So far the Lord has been systematically giving us the 
symptoms observable in our mental life when these guna 
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come to pollute our inner tranquillity. Not only that these 
three gunas*^ bring about different amounts of divine brilli- 
ance in a given individual, but it also binds the Eternal 
Self, m all its perfections, to feel and act as though 
It is limited and conditioned by the matter envelop- 
ments. 

Again the action of the Gunas in our inner world are 
briefly indicated : 

?5r; I 

3 ^fr: II Q, II 

9. sattvam sukhe sanjayati 
rajah karmani bharata 
jnanam avrtya tu tamah 
pramade sanjayaty uta 

purity, ^-to happiness, 
attaches, ?: 3 r:-active force, action, ^pCcT- 

O Bharata, fri^-knowledge, 3TTf;^-shrouding, 
5 -verily, ?rrr:-inertia, JTJTr^-to heedlessness, 
-attaches, ^-but- 

9. Sattm attaches to happiness, Rajas to action, O 
Bharata, while Tamas verily, shrouding know- 
ledge, attaches to heedlessness. 

These are ideas that have already been described in 
the previous three stanzas. But Geeta is given out as a 


• Gunas in Sanskrit also means “ ropes ”. 
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conversation between two individuals : a Divine Man of 
Wisdom, anxious to help the other, an ordinary man of 
average intelligence, now thoroughly agitated because of 
his own problems. Naturally, the subtle ideas explained in 
the crisp stanzas earlier need some repetition, and thus we 
find here in the stanza Krishna brings out the ideas that 
have already been indicated and explained in the immediate 
three stanzas above. Ideas culled from them are strung 
together to form this stanza now under discussion. 

Sattwa attaches itselj to happiness"' : An individual 
who has experienced the thrills of the creative moments in 
life — a scientist, an artist, a poet or for that matter any 
independent thinker — will not ever like to come down to 
the passionate world of Rajas or into the dark sorrows of 
Tamas. In short, Sattwa makes us attached to the inward 
happiness arising from a life fully lived. 

'' And Rajas to action" — If, on the other hand, one is 
under the influence of Rajas, it makes one naturally passio- 
nate with hundreds of thirsty desires and deep attachments 
and in their fulfilment one is made to sweat and toil in the 
fields of endless activities. 

“ Tamas, veiling wisdom, attaches one to heedlessness 
When Tamas comes to play, by its very nature, it veils right 
judgement in us and in the resultant indiscriminations we 
get attached to wrong comprehesions. We become then 
heedless to the calls of the higher in us. 

When do the Gunas produce the effects described above? : 

I 

^ 1| l| 


8 
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10, rajas tamas ca bhibhuya 
sattvam bhavati bharata 
rajah sattvam tamas cai va 
tamah sattvam rajas tatha 

?:3r:“rajas? ^JTi-inertia, ^-and, srfir^^r-having 
overpowered, Hc^3?;-Sattva, arises, 

Bharata, ^^;-Rajas, ec^-Sattva, ^JT:-inertia 5 ^ 
-and, Q:^-even, ^;r:-inertia, Hc^^I^-purity, 
active force, ^5crr-also. 

10. Now Sattva arises (prevails), O Bharata, having 
overpowered Rajas and inertia ; now Rajas 
having overpowered Sattva and inertia ; and 
now inertia having overpowered Sattva and 
Rajas, 

At this level of our discussion any intelligent student 
should come to wonder whether these gunas produce their 
effects simultaneously or act at different times, each by 
turn ? If they act simultaneously do they act in perfect 
concord or in mutual discord? Naturally, the Lord in His 
Divine Song anticipates this doubt and answers it in the 
stanza under discussion. He explains how these gunas act 
at different times — each one of them becoming prominent 
and powerful for the time being. 

Sattwa arises ,,.” — The stanza clearly shows that at 
any given moment, a human personality if analysed, can be 
found to work under the influence of one predominating 
guna wherein the other two gunas are not totally absent but 
are only of secondary importance. When we say that one 
is under the influence of Sattwa, it only means that the 
Rajas and Tamas in him are at that given moment not 
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prominent enough to contribute enough of their particular 
nature. 

Thus, when Sattwa predominates over Rajas and Tamas^ 
it produces in that bosom at that time its own nature of 
happiness and knowledge. 

When Rajas proportionately more in quantity than 
Sattwa and Tamas present it expresses its own nature of 
passions and desires, attachments and actions. 

When Tamas predominates over Satiwa and Rajas, then 
it produces its own effects of shrouding discrimination and 
making the personality heedless of its nobler duties. 

But how are we to know when a particular guna is predo- 
minating in us over the other gunas? 

m II U II 

1 1, sarvadvaresu dehe smin 
prakasa upajayate 
jiianam yada tada vidyad 
vivrddham sattvam ity uta 

^^§:r^5-through every gate (senses), 
the body, this, wisdom Tight, 

^^ 3 TT^-shines, ^RTJj-know ledge, iq-^f-when, 
then, T%^r^-(it) may be known, (is) pre- 
dominant, -Sattva, ff^-thus, :3’^-indeed. 

11. When through every gate (sense) in this body, 
the light of intelligence shines, then it may be 
known that Sattva is predominant. 
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Here follows a discussion in three stanzas, each giving 
us a more subjective insight into the symptoms produced 
by each guna, from which we can understand under the 
influence of which guna is the personality working at any 
given moment. 

“ When at every gate of the body the light of intelligence 
’’—The apertures of the physical structure, through 
which the perceived world-of-objects enters us, are the 
windows-of-knowledge, the sense-organs. Thiough these 
holes, the Light of Awareness, goes out, as it were, to 
illumine the various objects of the world. The knowledge 
in me pouring out through the eyes, becomes the power of 
vision and illumines for me all the forms and colours of the 
world. The same Eternal Awareness shooting through the 
ears, though they cannot illumine form, brings within my 
comprehension the world of sound around me. So too, the 
Divine Light of Cognition beaming out through the tongue 
illumines the taste. 

Thus, ‘‘ seven tongues of flames” as it were shoot out 
from the same Fire of knowledge, the Self in us. Each 
beam of light as it emerges out of each window on the body, 
it illumines one aspect of the world outside. It must be the 
experience of all that while we are perceiving something, 
and efficiently illumining it, we are really in a state of 
Sattwa, for, at this moment, if there are Rajas and Tamas 
in us our perception is hampered. 

If the mind is agitated by Rajas and the intellect is 
veiled by Tamas, even ordinary efficient perceptions become 
almost impossible. Thus, the more often and more 
completely we go beyond Rajas and Tamos, and thereby 
make our bosom full of Sattwa, then the more grows our 
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capacity to observe, to analyse, to understand and to become 
aware of the world outside and judge it rightly. 

It was already explained that the mechanism of knowing 
the world outside is the intellect, and the Consciousness 
reflected in the intellect is the light-of-intelligence by which 
we come to illumine the world of ideas, feelings and objects 
available in our life. The sunlight outside never comes 
directly to a room to illumine the things in the room. It is 
always the light of the sun reflected at the walls that illu- 
mines a cosy room. Similarly, the Light of Consciousness 
reflected in the intellect is the beam of light that illumines 
the world-of-objects. The gunas are the influences under 
which the mind and intellect come to live. 

It is very well known that a clean and steady reflecting 
medium will reflect more efficiently than an unsteady, un- 
clean surface. Rajas creates agitations and makes the 
intellect unsteady: Tamas creates veilings and makes the 
intellect unclean. Naturally, the greater the proportion of 
Rajas and Tamas in a bosom, the lesser has that intellect its 
quota of intelligence. Therefore, it is highly scientific to 
say that at the moment of knowing and comprehending the 
world one’s inner bosom is surely in its pure Sattwic moods. 

The characteristic marks that indicate the predominance 
of Rajas in us are described in the following : 

ii ^ ^ ii 

12, lobhah pravrttir arambhah 
karmanam asamah sprha 
rajasy etani jay ante 
vivrddhe bharatarsabha 



^VT: - greed, STf ra: - activity, - the 

undertaking, HR;jTaTrJ?;-of actions, ST^3T:~restlessness 
;^g;fT-longing, ^:5rfe-in Rajas, q^TR-these, :3rR5%- 
arise, having become predominant, 

O bull of the Bharatas (O best of the Bharatas 
or O Lord of the Bharatas). 

12. Greed, activity, the undertaking of actions, rest- 
lessness, longing — these arise when Rajas is 
predominant, O best of the Bharatas. 

“ Greed, activity, enterprise, unrest ” .* Enumerating the 
type of thoughts and motives that rise up in a mind in which 
Rajas predominates, Lord Krishna lists the above as the 
most important. Greed is the inexhaustible desire to appro- 
priate the property of another, an appetite which has got a 
tendency to grow more in volume as we satisfy it. The 
term enterprise is here used to indicate all activities moti- 
vated by extreme egoism undertaken with an intention to 
fulfil and satisfy the ego-centric and, therefore, the selfish 
desires. Another type of experience that is lived through 
by an inner Rajasic personality is a sense of unrest in which 
the individual fails to enjoy any quietude. The term unrest 
here is defined by Shri Sankaracharya as “Giving vent to 
joy, attachment etc.”* 

To a large extent these three are interconnected and, 
each successive one can be seen to have risen from the 
previous tendency. Greed must make the greedy indeed 
very active, and when an activity is undertaken motivated 
by greed it expresses in selfish enterprises, and once a man 
enters such a field of selfish activities, — in his anxiety for 
the results, in his mental agitations — he creates a set of 

* “ Anupashamah Harsha-Raga-Pravrithi 
IIS 



unhealthy circumstances around him, and he gets himself 
dragged towards its centre, where he has to perpetrate more 
and more bitter cruelties, dark immoralities and bloody 
crimes, and his inward quietude gets completely shat- 
tered. He comes to experience extreme unrest. Naturally, 
one who is in this condition of mind, sweating and labour- 
ing in the outer fields, with a heart poisoned by Rajas, one 
comes under the sway of endless longings — for things not 
yet accomplished, for objects not yet acquired, for profits 
not yet gained. 

In short, under the contagion of Rajas, the psychological 
being in us gets extremely persecuted by its own restlessness 
which gets expressed in its endless plans, exhausting actions, 
sweating desires, painful longings, maddening greed and 
fatiguing restlessness. Such an individual, when he works 
in the society, his sorrows do not rest with himself— they 
spread, like contagion, to many thousands around him. 

Similarly when Tamas predominates what exactly are the 
symptoms ^ Listen : 

iTTf trs[ ^ \ 

11 n >1 

13. aprakaso pravrittis ca 
pramado moha eva ca 
tamasy etani jayante 
vivrddhe kunmandana 

^5r^ra:“darkness? 3Tsr^T%:-inertness, ^-and, 
- heedlessness, ^rtfi-delusion, q:^-'even, 
and, rUrfe-in inertia, q:?rrR-these, ^TT^^-arise, 
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ra^;^“have become predominant? de- 

scendant of Kuru. 

13. Darkness, inertness, 'heedlessness and delusion — 
these arise when Tamas is predominant, O 
descendant’ of Kuru. 

Dullness, inertness, heedlessness and delusion'" — When 
these symptoms are recognised by an individual in himself, 
according to the Geeta, the seeker can ^ take it that he is 
suffering from Tamas. Dullness (Aprakasa) is that condition 
of an intellect when it is incapable of arriving at any 
decision, a state when a sort of drowsiness veils the potenti- 
alities of one’s intelligence and makes it impossible for one 
to discriminate between the right and the wrong. This 
condition is everyday experienced by every one of us, as 
sleep conquers our nature at night. 

Inaction (Apravarthi) : Idleness — the tendency to 
escape all responsibilities, the sense of incapacity to under- 
take any endeavour and the lack of enthusiasm to strive for 
and achieve anything in the world— is the state of inaction 
explained herein. When Tamas predominates all ambitions 
are sapped. Energy is dormant ; capacity is gone, and eating 
and sleeping are the individual’s sole occupation in life. 

The natural effect on the personality of one who is 
living such a life is that as an individual one becomes heed- 
less of the higher calls from one’s within. Nor can one be 
in fact a Ravana-like creative criminal. Even to be bad, it 
needs a good amount of enthusiasm and an endless spirit 
of activity. 

Not only that he becomes incapable of responding to 
the good or the bad in him, but he slowly sinks into delu- 
sions. He miscalculates the world around him, misinter- 
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prets his own possibilities and always mistakes in deter- 
mining his relationship with the world around. When thus 
an individual fails to understand rightly the world outside, 
himself and his own right relationship with the world 
around him, his life becomes an error — his very existence a 
sad mistake. 

After thus indicating how a mind and intellect would 
react under the three distinct influences, of Sattwa, Rajas 
and Tamas, now the Geetacharya wants us to understand 
that not only are these gunas effective while we live the 
piesent embodiment but the tendencies of the mind culti- 
vated and developed, pursued and strengthened while living 
will determine the life and condition of the individual even 
after death. 

Life after death is a topic that seems to have not so 
fully thought of in any other school of philosophy as in the 
exhaustive Science of Life, the Hinduism. All other creeds 
have their own different explanations but none of them 
actually believes that there is no life after death The other 
creeds have only dogmatic declarations regarding the life 
after death but they have no logical thought development 
regarding this topic, which can be crystallised into a com- 
plete philosophy. 

Earlier in the Geeta vve had exhaustively dealt with this 
topic of re-incarnation. There we had indicated that death 
is the total divorce of the subtle-body from its physical 
structure. Therefore, death is the destiny of the body in me 
and not a tragedy of my ever existing personality. T, as my 
subtle-body, move out of the present physical structure 
when I have exhausted my purpose with the present body. 
The subtle-body is constituted of my mind-and-intellect 
which is nothing but a bundle of thoughts. Even while I am 
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living in this body my thoughts determine my movements, 
both physical and subtle. Therefore, the Hindu Philo- 
sophers are logical when they indicate that after death one 
would be still pursuing the resultant of one’s thoughts, 
which one had cultivated in life while acting with the body. 

When I am transferred from my present station of office 
to another area, I can call at my Banks and expect to get 
from them not the total amount of money I had deposited 
in the past, but only the “ balance ” amount that stands 
credited to me. So too, the resultant of the positive and 
negative thoughts entertained, actions done, motives and 
intentions encouraged, should determine the type and 
texture of the thoughts in us at the moment of our leaving 
the physical structure. 

The quality of thoughts at any given moment is influ- 
enced by the type of gma that has come to play in our inner 
make-up is a truth that has been already known. Therefore, 
it is logical that the predominant gma cultivated by each 
one of us through the life of activities and thoughts should 
determine the direction and the range of the disembodied 
in its flight to the beyond after its release from the body. 
These possibilites are explained in this section of the Geeta, 

Whatever life is obtained after death is caused by the 
quality and quantity of desires and attachment. And the natuer 
and number of desires and attachments are determined by the 
Gunas. This is taught here : 


1 

11 II 
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14, yada sattve pravrddhe hi 
pralayam yati dehabhrt 
tado ttamavidam lokan 
amalan Pratipadyate 

^•^[r-when, Sattva, ST^:^-having be- 
come predominant, g- verily, death, 

meets, ^5^?j;ythe embodied one, ^^r-then, 
fir^im^-of the knowers of the Highest, ^^FTT^-to 
the worlds, aTJT^Ts^-of the spotless, (he) 

attains. 

14. If the embodied one meets death when Sattva is 
predominant, then he attains to the spotless 
worlds of the knowers of the Highest. 

If the embodied one meets death when Sattwa is predo- 
minant"" — In the scheme of the thought development in 
Geeta, Krishna now gives us an idea as to the direction in 
which the mental equipment of a dead one would move 
soon after death. This can be to a large extent scientifically 
determined by a close and intelligent observation of the 
mental behaviour even during life. A doctor cannot, all of a 
sudden, one fine morning, start thinking and solving a subtle 
architectural problem ; nor can an engineer overnight feel 
inspired to write out a piescription for cancer! The doctor 
has trained his mind for thinking on medicines and disease, 
and the Engineer has trained himself to solve the problems 
of constructive destruction or destructive construction 1 At 
any given moment the mind of a doctor will be thinking of 
medicines alone, in conformity with his education and 
faithful to the type of thoughts his mind is trained to 
entertain. 
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Thus, there i; a continuity of thought-life in this em- 
bodiment : this year’s thoughts have a continuity with our 
last year’s thoughts: this month’s thoughts are determined 
by the last month’s thoughts ; this week is an extension of 
last week’s thoughts ; today’s thoughts are continued to- 
morrow. And every moment is an extension of the previous 
moment’s thoughts. If thus there is a continuous develop- 
ment and growth observable, in the thought-life, m its 
unbroken continuity connecting the past, the present and 
the future into one unbroken flow, then there is no reason 
why at the time of death this continuity should suddenly 
end. Death is only another experience: it will certainly 
colour the thoughts that follow it — but then, all experiences 
have been colouring all our past thoughts, and our future 
thoughts are being coloured by our present experiences. 
Therefore, the type of thoughts entertained during our life 
time should determine the type of thoughts we shall be 
entertaining soon after our departure from this physical 
structure. 

If the embodied one leaves the present physical struc- 
ture— and, therefore, his present environments and relation- 
ships — he should continue his thought-life. The direction in 
which it would make its flight is determined by the type of 
training it had acquired during its sojourn in its embodied 
state here. 

If Saitwa predominates then ''He attains to spotless 
regions of the knowers of the Highest ” — It is a concept in our 
Scriptures (Agamas) that the Highest realm of abundant 
joy. unaffected by any excessive Rajas or Tamas, is the 
Realm of the Creator, the Brahmaloka : supremely happy 
and extremely creative. 

While in Rajas if one departs? 
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5TRa i 

^srr q55\?T^iTT% || 11 

75. rajasi pralayam gatva 
karmasangisu jayate 
tatha praUnas tamasi 
mudahyonisu jayate 

In Rajas, death, ttc^F meets 

among those attached to action? 

(he) is born? so? dying? ^3T%“in iner- 

tia, 3i^s?TtR2“ in the wombs of the senseless? :5TR^- 
(he) is born. 

15. Meeting death in jRfl/ai:, he is born among those 
attached to action ; and dying in Tamas, he is 
born in the womb of the senseless. 

''Dead in Rajas, he is born among men attached to 
action ” — When the mind is under the influence of Rajas^ 
and at that time if it leaves a body, according to its tenden- 
cies and desires and to fulfil them it takes an embodiment 
among those who are attached to extreme action. It only 
means that the mind will seek, and it shall successfully dis- 
cover, afieldwheieit can completely exhaust its existing 
tendencies. 

On the other hand if one dies when one’s mind is 
drowned in extreme Tamas, one reaches the lower realm 
of irrational beings such as the animal or the vegetable 
kingdoms. 

It is a consoling philosophy, no doubt, to believe that 
once having become men, never shall we ever go into the 
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lower strata of evolution. But it must be against the truth 
of what we observe around us. We find in fact that even 
after having given the best set of circumstances and environ- 
ments, the members of the human community are not all 
equally ready to make use of them and evolve m their cul- 
tural status. A rich man’s son having average intelligence 
and a good start in life is not always ready to make use of 
those conducive circumstances but invariably he lives a 
careless unhealthy life and comes to destroy himself later on 
in life. 

Having born as rational beings, how many of us are 
behaving as though we have discrimination? A few in 
the society are even looking up to the cattle and declare that 
they have a nobler life and a happier existence ! That is to 
say, to a minority of bipeds the life of the quadrupeds is of 
higher evolution 1 And when such an idea is entertained in 
the mind of an individual, to him the life of the cattle is no 
devolution but is only acquisition of something which it is 
thirsting for. To a tetotaller a drinking booth is nothing 
but a den of sorrow and death ; but to the drunkard the 
same is his heaven of joy and harbour of peace. 

To the Tamasic to be born in the animal kingdom is a 
wonderful chance to exhaust their appetities and to express 
fully their nature. Thus philosophically viewed without any 
reservation we have to accept that the Tamasic mentality 
must find a complete fulfilment in animal embodiment. So 
they are born there to fulfil their own elected purpose* 

Here follows a summary of what has been taught in the 
preceding verses : 

m 



16. karmanah sukrtasya huh 

sattvikam nirmalam phalam 
rajasas tu phalam dhukham 
ajnanam tamasah phalam 

- of action, good, 

ey ) say, Sattvic, pure, 

fruit, -of Rajas^ g- verily, the fruit, 

pain, ignorance, -of inertia, 

qpr^j?;- the fruit. 

16. The fruit of good action, they say, is Sattvic and 
pure ; verily the fruit of Rajas is pain, and 
Ignorance is the fruit of Tamas. 

In this stanza Krishna, the great conversationalist, is 
summarizing again what he had already mentioned in the 
previous stanzas. Herein he is in brief indicating the results 
gained when a psychological being comes to live the various 
three gimas severally. 

The fruit of good actions they say is Sattvic and pure — 
If we carefully analyse, we shall find that the thought is the 
father of all actions. Thoughts are the seeds sown and the 
actions are the harvest gathered. Seeds of weeds cannot 
but produce weeds ; bad thoughts can bring out only bad 
actions. And the negative actions in the outside world 
fatten the wrong tendencies of the mind, and thus multiply 
the inward agitations. 

It is but, therefoie, true in the logic of our philosophy- 
and extremely true in the logic of our worldly experiences — 
that if one were to live a quiet, contented, and cheerful life 
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of service and devotion, of love and kindness, of mercy and 
compassion, and live thus a “good life”, certainly such a 
life indicates the Sattwic nature of his mind. And such an 
individual living such a noble life must necessarily grow in 
his inward purity. 

It may be asked how one can start becoming good when 
one is already so bad at present. If actions are the experes- 
sions of thoughts, and if the existing menial nature is nega- 
tive, how can we expect such an individual to bring about a 
change in the climatic conditions within his bosom? All 
religions the world over answer thrs question in their injunc- 
tion and insistence that seekers of truth, devotees of the 
Lord, votaries of culture — all must strive to live ethically a 
pure, morally a noble life. 

No doubt, to discipline the mind and change the quality 
of thoughts is no easy job. But to change the type of actions 
and to discipline our external movements is much more 
easier. Therefore, to practise goodness, to discipline our 
behaviour, to act the good-samaritan are all the beginning 
of this great scheme of self-revival. When these noble 
actions are undertaken, even if it be as a false show, soon it 
becomes a habit, and this external habit of discipline tends 
to discipline the mind. 

Hence the insistance in all cultures that from childhood 
elders must be respected, authority should be obeyed, lie 
must not be uttered, scriptures are to be read, education 
must be undertaken, cleanliness must be practised etc. At 
the moment when these are insisted upon the child, perhaps, 
it takes them all as varieties of tyranny under which it is 
compelled to live. But, however, in the long run these rules 
bring about unconsciously a discipline in the mind of the 
children. 
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A thrilled joy of mental serenity, a state of minimum 
agitation, a capacity to direct this mental strength of such a 
dynamic mind towards any single-pointed self application — 
these are all indicated as the fruits of all good action, when 
the Lord declares that the mind will grow in Sattwa-guna 
and purity. Passions and agitations are the impurities in 
the mind : bad actions increase them ; good actions, by 
their very nature, quieten the mind and sap out its passions. 

The fruit of Rajas is pain — This phrase in the stanza 
only supports our commentary on the previous. It was 
already said that Rajas is of the nature of passion giving 
rise to unsatiable desires and extreme attachment, and in 
our attempts at fulfiling them, we get drowned in a multi- 
plicity of actions *. Thus one, with a mind under the influ- 
ence of Rajas, comes to entertain desires and in order to 
pacify the stormy conditions one is forced to act in the 
world outside stiiving to acquire, to possess, to keep, to 
spend, to enjoy, to save and to preserve what has been 
saved. Slowly the individual is dragged into an entomb- 
ing morass of suffocating death, in a stinking pit of pain 
and agony. “Verily the fruit of Rajas is pain”. 

Ignorance is the fruit ofTamas — That dullness in action, 
heedlessness and illusion are the symptoms of Tamas in 
our subtle-body, was already indicated t- Here it is said 
that the Tamas veils our discriminating capacity and foils 
our attempts at understanding and rightly judging the world 
of things and beings, and the world of happenings 
around us. 

In us Rajas breeds agitations of our mind. And Sattwa 


* Stanza 7 
t Stanza 13. 
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is that condition within us when the mind has least thought 
agitations and the intellect is clear and bright in its rational 
and discriminative powers. In shott,, Sattwa the “ condi- 
tion of dynamic^quietude ”, which are the creative moments 
in man’s inward nature. 

And what arises ft om the gunas ? 

17, sattvat samjayate j nan am 
rajaso lobha eva ca 
pramadamohau tamaso 
bhavato jnanam eva ca 

^csrTrf From' purity, arises, 

knowledge, -from activity, - greed, 

q;^- even, xf- and, JTffRJTtlt- heedlessness and de- 
lusion, rTiTHJ - from inertia, ^ar^cT: - arise, ' 

ignorance, q;=r- even, =51- and:' 

17. From Sattva arises knowledge, and greed from 
Rajas; heedlessness and delusion arise from 
Tamas, and also ignorance. 

The functions of the gunas while they appear on the 
stage of the mind-intellect are explained h'ere: From Sattwa 
arises wisdom-^li was already explained how the Pure 
Consciousness, of Its own accord, illumines nothing or 
understands nothing. In the Pure Self there is nothing for 
It to understand. It being an Undivided and Indivisible 
One Eternal Truth. The Consciousness reflected in the 
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subtle-body is the ‘intelligence' by which we gaiii our 
knowledge of the world outside. The knower is the Spirit- 
conditioned by the mind-intellect. Naturally, when the 
mind is pure and serene, when there is but the least agita- 
tion m it, the light emerging through it is steady and 
properly focussed Therefoie, the result of a predominant 
Sattwa in us is ultimately the rediscovery of the Self, the 
experience of Pure Wisdom. 

And greed jiom Rajas — When the mind is seething with 
a constant erruption of desires, it is constantly kept in a 
state of agitation, and, in its natural anxiety to pacify itself, 
it has to rush out into the world to procure and fulfill its 
endless demands and in so doing expresses its greed. 

Heedlessness and error arise from Tamas — Tamas veils 
the intellect. The capacity to discriminate between the 
right and the wrong and the ability to reject the wrong and 
accept the right is the privilege of man and not the impulse 
of an animal. The true manhood comes to manifest only 
when one’s intellect is clean and free from all shackles of 
false prejudices and wrong tendencies. Tamas veils the 
capacity to perceive rightly the world outside, and also it 
dries up our powers of right judgement. 

When anything is not understood properly, none of us 
can remain m that condition without misunderstanding it. 
This n'lisunderstanding of the world outside compels us to 
expect impossible perfections to rise up from the very bowels 
of imperfection. There cannot be even a single cup of clean 
water, in the entire expanse of the saline waters of the ocean. 
In a world of change and pain there cannot be a constant 
joy, or even one instance of permanent happiness. 

And yet one who is under the deluding effects of Tamas 
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in himself, miscalculating the world, expects from it experi- 
ences which are impossible and in that delusion conies to 
curse the world for its imperfection 

Moreover : 

5riT?q3criff%^[ ^tw. (1 II 

18, urdhvam gacchanti sattvastha 
madhye tisthanti rajasah 
jaghanyagunavrttistha 
adho gacchanti tamasah 

upwards, go, - in Sattva 

abiding, the middle, dwell, 

the Rojasic^ - abiding in the funct- 

ion of the lowest guna, * downwards, 
go? - the Tamasic. 

18. Those who are abiding in Sattva go upwards ; the 
Rajasic dwell in the middle ; and the Tamasic, 
abiding in the function of the lowest guna, go 
downwards. 

In the ladder of evolution we can conceive of three 
stages of development. The lowest state of development as 
seen in the vegetable and in the animal kingdoms, the 


* The example of a hungry Jesus going to the Fig-tree to gather 
figs, at a time when the season of the figs was not yet come, and, in 
utter disappointment, Jesus asks the tree to wither away... Does it 
indicate the effect of Tamas even on the Son of God ? 
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middle stage of evolution with intelligence, healthy and 
bright as in Man, and a higher state of existence as the dis- 
embodied heavenly beings. Here, evolution means “ a 
greater awareness of experiences, a lesser amount of agita- 
tions and a sharpei power of intelligence. In short, the 
yard-stick used here to measure evolution is the quantity of 
joy or happiness, peace or bliss, experienced by the being. 

No doubt in this measurement the stone-life is of zero 
evolution, inasmuch as it has no awareness at all of the 
world. The plant-life comes next, wherein the Conscious- 
ness has dimmly started Its career of expression. In the 
animal-kingdom this Awareness has become more and more 
clear and vivid. Of the animals man is, no doubt, the 
greatest being with the fullest Consciousness and the 
sharpest intellect. But, man has also got his own limitations, 
and functions only within a limited field of time and place. 
The ample possibilities reached when once these limitations 
of man are broken down are indicated as the greatest state 
of existence enjoyed by a still higher evolution, and they are 
called the denizens of the Heavens. 

Every double-storeyed house must have also its stair- 
case. Invariably after climbing a few steps we will have a 
platform from which we again turn and climb up the rest of 
the flights of stairs to reach the rooms on the top-floor. 
One who is standing on the lower flight of steps is consi- 
dered of a lower evolution. Those who are standing at the 
platform are of the middle types, and those who are standing 
on the top-flights are of the higher evolution. The vegetable 
and the animal kingdoms stand below. Man stands on 
the platform and the higher Beings on the upper flights. 

Remember, none of them has reached the upstairs to 
enjoy the comforts of its halls and rooms. Those who 
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are standing on the platform, have the freedom either to 
go up or fo go down. If this picture has come into our 
mind we have to a large extent understood the concept of 
evolution as conceived by the Hindu Philosophy wherein it 
is always measured, by the degree of consciousness unveiled 
through matter in a given subject under observation. 

The Sattwa-abidmg go upwards — Those who are living a 
pure life of discrimination, clear thinking, right judgement 
and self-discipline, they come to cultivate more and more 
the Sattwa quality in themselves. When the mind is thus 
kept in quietude, at once creative and dynamic, it evolves 
more and more upwards. 

The Rajasic dwell in the middle — ^Those men of Rajasic 
nature, with all their desires and agitations, ambitions and 
achievements, again and again manifest as men until they 
acquire the required purity. 

The Tamasic go downwards— who are revelling 
in misconceptions, careless of the higher calls in themselves, 
deluded with their own lust and passions, existing in a state 
of drowsiness and inertness, they devolve themselves into 
the lower natures. 

In short, the stanza is only summarising the ideas ex- 
pressed earlier, while Krishna discussed the effects of the 
gunasty^n in the continuity of existence after death. But 
where then is the release? That even binds us with 

our attachment to knowledge and happiness has been already 
explained. When can I be then free? All these three, Sattwa 
Rajas and Tamas^ are “gunas” meaning “ropes”, that 
bind us down to the flesh and its sorrow, the world with its 
imperfections, the mind and its agitations, the intellect and 
its throbbings When man is free to enjoy his Godhood, 
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totally released from all his contacts with the pluralistic 
world and his attachments to it? 

So far we were told at length the nature of the gunas^ 
the symptoms from which the most predominating guna in 
us can be diagnosed, their reactions on our life, and how 
they affect our future etc. We were told that the predomi- 
nant guna in us is the heritage which we gather from our 
past, and' the present is coloured by it and the future again 
is determined by the play of these All these are but 

explanations of the causes of bondage — a sense of bondage 
rooted in illusion, arising from the fact that the Self in us 
gets identified with the matter vestures around Tt. 

The experience of the finite world, the misery of its 
jerlts, the sorrows of its imperfections, the tragedies of its 
disappointments — all together constitute the Samsar of the 
Ego, Purusha which is nothing other than Infinite Self ex- 
pressing through Matter (Praknti) and identifying with it. 
Release can be only when we transcend all the gunas. 

A patient is suffering from high temperature, excruci- 
ating headache and some back pain. All the three are 
symptoms of his illness. When the fever is down the patient 
is still suffering. We can say the patient has fully recovered, 
not when these three symptoms have ended, but only when 
the patient has also rediscovered his old health and energy. 
Similarly, the three gunas may be in different proportions 
present in each of us, but ^the true release comes not only 
'when all the chains have been removed — meaning all the 
gunas are transcended — but only when we are established in 
the Spiritual Experience. 

This process of escaping ourselves from the subjective 
shackles on our psychological and intellectual nature is 
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calied liberation or Moksha. Bound by their own limitations 
the greater possibilities in us are now idling away in our 
own bosoms. To redeem them, from their prison-houses 
of confusions and pains, agitations and sorrows, passions 
and lust is all that spirituality seeks. 

To describe the path of liberation and to explain the 
Moksha gained from a right judgement of the world outside, 
the Lord says . 

jpppqsj qt II ^^11 

19. na nyam gimebhyah kart ar am 
yada drasta nupasyati 
gunebhyas ca param vetti 
madbhavam so dhigacchati 

^ - not, others, - than the gunas^ 

agent, - when, the seer, 

beholds, JjSrw: - than the qulities, ^ - and, 
higher, %t% know, my being, he 

“ attains to. 

-19. When the seer beholds no agent other than the 
gunas and knows that which is higher than the 
gunas^ he attains to my Being. 

The thought that developed so far has painted indeed a 
miserable picture of the Spirit inescapably entangled by the 
three gunas. A student of the Geeta would, perhaps at this 
stage, be feeling despaired at the thought that there is no 
escape at all for him. One who is standing in a running 
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train is himself constantly on the move even though he is 
but standing motionless ! So long as he is travelling on the 
train the movement of the train is also his movement. But 
from the moment he alights and stands on the platform on- 
wards the train alone moves, but not he. So too, the Spirit, 
identifying with and, therefore, riding on the mind-intellect- 
equipment, dances to the moods of the mind determined by 
the three gimas. To stand apart from the mind, by ending 
all our identifications with it, is to get complete freedom 
from the thraldom of our thought-entanglement. 

When a seer beholds — This art of disentangling ourselves 
from our own thought-process within, is the very art of 
meditation. A meditator who is capable of doing so would 
come to behold^ to experience subjecthely, the state of Pure 
Knowledge, uncontaminated by the dance of the thoughts. 
It is called “ seeing”, not in the sense one is seeing a, table 
or a chair : God cannot be seen ; He is not an “ object ” of 
our perception or feeling, or thought. He is the “ Subject ”, 
that perceives through us, that feels in us, that thinks with 
us. But here the word “ behold ” is used only to indicate 
that the subjective experience shall be so total, so complete 
and so convincing that afterwards there shall be no more 
speculations about such experience. Having seen a thing, 
no man can ever have any doubt regarding the appearance 
of the thing he had seen. 

No Agent other than the gunas — The experiencer of the 
Self not only realises himself to be the Infinite but he under- 
stands that his Ego, who was previously claiming to be 
the agent in all his activities, was none other than these 
giwas themselves. Gunas govern and direct the entire 
thought-life at all times in everyone of us and, therefore, 
gunas here means the very subtle-body. When we say “ a 
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crowded assembly of intelligence” we mean intelligent-men. 
Similarly, gunas here mean the mind. 

And knows that which is higher than the gunas — The mind 
cannot function of its own accord nor can it come to per- 
ceive by itself its feelings, it being a by-product of inert 
matter. The consciousness that functions in and through 
the mind making it brilliant and dynamic must be a Princi- 
ple that is other than the mind. If a bucket of water looks 
like molten-silver it must have borrowed the brilliance from 
the Sun or the moon for it to reflect. Water in itself has 
no brilliance. Now, if the reflection dances or breaks up, 
it must be because of the nature of the water in the bucket, 
and not because the sun itself is dancing in the sky. The 
Consciousness reflecting on the mind is the '' agent the 
individualised Ego (Jeeva) in us, who suffers the sense 
of self-shatterings. 

He who has understood that he is not the reflection 
at his own mind ”, but that which is reflected therein — 
something other than the mind, and, therefore, something 
higher than the gunas— he is the one who has escaped 
for ever the shackles of all limitations, the tears of all 
sorrows and the sighs of all disappointments. 

He attains to Mv being — An individual who has thus 
transcended his own mind and intellect and has come to 
positively rediscover himself to be that which was lending 
to his own mind the capacity to delude himself, that Man 
of Wisdom the Self. Lord Krishna in the Geeta 

is not to be confused with Sree Krishna, the son of Devaki, 
or the Divine Flute-player of Brindhavan. He is talking 
here as the Life in every one of us and each student of the 
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Geeta must understand that his own Life is talking to 
the confused Ego within himself. 

A Waker in himself creates sorrowful situations and 
comes to fear and weep, loose and gain, mourn and smile 
in his dream. All his joys and sorrows belong to the 
“dreamer” in himself. On waking, the dream and the 
dream-sorrows end, and the “dreamer” becomes himself 
the “waker”. If to the “dreamer” in his sorrows, 
the waking-consCiousness were to manifest and advise, 
it would have repeated this stanza to the “dreamer”: 
“ When you, the dreamer, behold no agent other than the 
dreaming-mind and know in yourself that which is higher 
than the jdreaming-mind, you shall attain to My being — 
the waking-consciousne^is ”. 

Similarly here, Krishna, the God-Consciousness mani- 
fested,^ is explaining to man that his ego-centric life and 
activities, its sorrows and joys, achievements and despairs — 
all belong to the waker-dreamer-sleeper-personality, and on 
transcending them all, he shall really awake to the Truth, 
and there becomes one with It. A dreamer on waking cannot 
still remain as a dreamer but must himself become the 
waker. Similarly, Spirit entangled in matter is man and 
man disentangled from its matter identifications not only 
rediscovers but becomes the Spirit: “Attains to My 
being ”. 

Now the Lord proceeds to teach how one can attain this 
great goal : 


\\\o W 
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20. gunan etan atitya trin 

dehi dehasamudbhavan 
janmamrtyu jaraduhkhair 
vimukto mrtam asnute 

gunas, - these, ^^^-having cross- 
ed, three, - the embodied, - 

out of which the body is evolved, 
from birth, death decay and pain, - freed, 

“ Immortality, - attains to. 

20. The embodied-one having crossed beyond these 
three gmas out of which the body is evolved, 
is freed from birth, death, decay and pain, 
and attains to Immortality. 

So long as you stand near the oven in the kitchen you 
must necessarily feel the heat of the fire and the smoke in 
the atmosphere. To walk out of the kitchen is to escape 
both these inconveniences because heat and smoke are the 
properties of fire in the oven and not the qualities of the 
atmosphere. In burning summer, out in your courtyard 
there is both heat and glare to escape which you have only 
to walk into the shelter of your room. So too, identifying 
with the gums, and thus playing in the mental and intel- 
lectual zones, we suffer the imperfections and sorrows of an 
ordinary life. But when once these are transcended we 
shall no more be under the tyranny of these sorrows. Fini- 
tude and agitations, mortality and pangs, change and sorrow 
are not in the Perfect Immortal Changeless Self. 

Having crossed the three Gimas which are the source of 
the body The three gunas are the expressions of ignorance, 
or the nescience, which constitutes the very Causal-body. 
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We are experiencing the pure causal body in our deep 
sleep; and this is nothing other than the gunas. They 
emerge out from the Causal body to express themselves 
first as subtle body, as thoughts and feelings and again as 
gross body to express themselves in actions. 

If the art in me is to be expressed in colours I need the 
canvas and the brushes; if I am a musician, I need musical 
instruments and accompaniments to express myself. Each 
artist lakes up the appropriate instruments to express him- 
self. A fiddle in the hands of a painter, and a brush with 
colours and canvas in the hands of a musician are both 
useless because they are not the medium for them to express 
through. If my thoughts are dull and animalistic it would 
be sorrow for me to bear the physical body of man 
Thus, each body — plant, animal or man — is the exact instru- 
ment given for the Subtle-body to express through. And 
the nature and qualities of the Subtle-body are determmd by 
the texture of the Csusal-body constituted of the gunas. 

Therefore it is evident that those who have gone beyond 
the gunas are no more under the tragedies of the Subtle and 
the Causal bodies. 

The embodied one is freed fratn birth, death, decay and 
pain — As we said earlier, the heat and smoke are the 
qualities of the fire in the oven and so long as we are near 
the oven we suffer from these persecutions. Matter ever 
changes and these changes have been systematised into 
definite stages. They are common to all bodies everywhere. 
These stages in the metamorphosis of matter are birth, 
growth, decay, desease and death. These five stages are 
common to all. And each one is a packet of pain : birth is 
painful, growth is agonizing, decay is disturbing, disease 
is tyrannical and death is terrible. 
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But all these sorrows are only the sorrows of matter 
and not of the Consciousness that illunctines them. One who 
has realised Himself to be the Awareness, he goes beyond 
all these sorrows. The sun may illumine floods, famine, 
war, pestillence, funerals, marriages and a million varieties 
of happenings, and yet, none of them is m the sun. Simi- 
larly, the Consciousness m us illumines the various changes 
in our matter envelopments, but they are^ hot of the Spirit. 
Therefore, one who has' realised oneself 'to be the Spirit, 
goes beyond all these struggles: 

And attains Immortality— lAoi only that ,the man of 
realisation experiences the absence of , sorrow but comes to 
live the positive joy of perfection,,, is , indicated , by this 
phrase. In his deep sleep, a man in his sick bed comes to 
forget his pain; the disappointed escapes his disappoint- 
ment ; the hungry feels no more his hunger ; the sad is no 
more sorrowful. But thereby the illpess is not cured, the 
disappointment is not removed, the hunger is not satisfied, 
the sorrow is not mitigated. Sleep is a temporary truce 
with the existing world of sorrow within On waking they 
too return. The state of Bliss experienced at the moment 
of realisation of the Self is not a mere temporary cessation 
of the tragedies of matter but it is a re-awakening, a new 
positive life, a vivid experience, of the Cliangeless , Infinite 
Nature. And hence it is said heredhat one comes to experi- 
ence thereby the State of Immortality, even while living in 
this very same embodiment. 

It is indeed a rare experience to be a God-man upon 
the earth. What then are the marks of sucJi a liberated 
soul, so that we may understand him and also recognise 
this State in ourselves? How- will he conduct, himself in 



society and what exactly would be the relationship of such 
a master mind living the God-experience with the world 
outside ? 

Arjuna gets an occasion for asking these questions regard- 
ing the nature and behaviour of such a God-man. 

II II 

Arjuna Uvaca 

21. kair lingais trin gunan etan 
atito bhavati prabho 
kimacarah katham cai tarns 
trin gunan ativartate 

- By what, fe5=Tr: ~ by marks, ^ft^-three 

S'JTTqc-gunas, Oi^rs^-these, arcftcT: -crossed, 
becomes, JT^rt-O Lord, STT^R: -what(is his) con- 
duct, how ^-and, these, three, 

sjur^J^-gunas, goes beyond. 

Arjuna Said : — 

21. What are the marks of him who has crossed over 
the three gunas, O Lord? What is his conduct, 
and how does he go beyond these three gunas? 

Geeta is written in a conversational style in order to 
remove the tedium unavoidable in the early studies of any 
philosophy, and to make it more and more entertaining. In 
this conversation between the Lord of Perfect Knowledge 
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and the mortal of extreme delusion, Vyasa the Poet, has 
evidently not forgotten in his philosophical pre-occupation 
the human element. In any Hall of Knowledge, no doubt, 
questions of Arjuna would be considered as expressing some 
childish inquisitiveness and as the play of some intellectual 
pranks. The patience with which the Lord answers all the 
questions of the lesser types of intellect clearly indicates the 
duties of a true Brahmin in answering exhaustively all the 
questions raised by the sceptic, nay, even by the non- 
believers. 

Even though we are fed by such a healthy tradition in 
our literature somehow a cruel spirit of secrecy had come 
to rob this healthy spirit from our glorious culture. Philo- 
sophical ideas putrifies when they are not properly venti- 
lated. Every disciple has got the full freedom to seek first 
of all to understand properly the logic of the philosophy. 
Understanding alone can give rise to a true appreciation, 
and unless we appreciate an idea we will never be able to 
live it in our day-to-day life. The Hindu Philosophy is a 
Way of Life and, therefore, it has to be essentially lived. 

Without exhaustive explanations, the doubts in the 
bosom cannot be weeded out; without weeding no culti- 
vation is ever possible. Vyasa illustrates this freedom, 
beyond all traces of doubt, by allowing Arjuna from time 
to time to ask questions and by making Lord Krishna, with 
infinite patience and divine love, to come down to the level 
of the average man’s intellect and help him to rise to 
the top of the Olympus. 

Arjuna asks here three difinite questions : (1) What are 
the marks by which a man who has gone beyond the influ- 
ences of these three gunas can be recognised; again 
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(2) What would be, in that State of Perfection, his relation- 
ship with the world outside and his behaviour among us 
who are still under the persecutions of the three gunas ; 
and lastly (3) how does such a Man of Perfection conquer 
his inner confusions and entanglements and come to attain 
his spiritual glory. 

The Lord ptoceeds to answer all these questions m the 
following stanzas. First of all he enumerates the charade- 
ristic marks by which we can recognise one who has crossed 
the three gunas : 


Ifs ^ 11 RR 11 

Sri Bhagavan Uvaca 

22. piakasam ca pravrttim ca 
moham eva ca pandava 
na dvesti sampravrttani 
na nivrttam kanksati 

n'^T5TJi;,-Light, g-and, activity, ^-and 

TTf^qi^-delusion, qi^r-even, g-and, q'pi^si-O Pandava 
fi-not, ^r^-hates, ^itST|['giTR-(When)gone forth, ff- 
not, R^^TR-when absent, qi;T^%-longs. 

The Blessed Loid Said : 

22. Light, activity and delusion, when present, O 
Pandava, he hates not nor longs for them when 
absent. 


10 
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The Lord in answering the first question for Arjuna, 
tries to explain how the man of right understanding does 
not hate the effects of the three gunas when they are clearly 
present m his inner life ; nor does he long after these when 
they have disappeared. Equanimity is the essence of Per- 
fection and a Man of Knowledge is ever in perfect balance. 
He craves nothing, nor does he strive to acquire any- 
thing new. To have and not to have: both are equal to him, 
because he is beyond the both, living a life of Inward Peace, 
which is totally independent of all environments. 

"'Light and activity and illusion when present, he hates nof- 
The three teims light, activity and illusion are the effects 
of their respective causes, the predominance of “ Sattwa”, 
of ‘‘ Rajas ” and of ‘ Tamas ’. The three gunas are indicated 
here by their effects. Their presence within him does not 
create in him either any special attachment or any particular 
aversion. Whether his mind and intellect are under the 
influence of Rajas or Tamas, even when he feels agitated or 
deluded, he is not in the least affected by them and, there- 
fore, he hates them not. It is only in the absence of that 
Self-knowledge that one comes to hate them. 

A man who has risen above the gunas is unaffected 
when these mental conditions present themselves to his 
Consciousness. No doubt, a man who is in Sattwa develops 
an attachment to its own essential peace and serenity, its 
thrills and joys, and he hates when this inward joy is dis- 
turbed by agitations (Rajas) or by dullness (Tamas), 

"Nor longs for them when absent'' — Not only that he 
has no particular attachment with them, but he is not at all 
worried at the absence of them, because, he has risen much 
above these three gunas, and they, together or severally. 
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have nothing to offer to him which he has not already 
gained 1 To a millionaire it is immaterial whether he gets 
or not, by chance, on the road-side a 25 np. coin. He may 
stoop down and pick it up, but he would never congratulate 
himself for it, as much as a poor man under the same cir- 
cumstance, would. 

Thus, he who has crossed over the entanglements of 
ihQgmas, and has thus transcended fully the equipment 
of the mind-and-intellect, comes to live the Infinite joys 
of the Self. To him, the ordinary vehicles of joy and 
sorrow can no more supply any special quota of experiences. 
Ever steady and balanced he comes to live beyond all storms 
and clouds, in a realm of unbroken peace and consistent 
brilliance. He conquers the world of Pure Awareness — 
attains the State of Godhood. 

Now foJlo)\s an exhaustive analysis and vivid description 
of the conduct of one who has risen above the gunas. 

3 ^ \\\\ 11 

23. tidasinavad asino 

gunaii yo na vicalyate 
guna vartanta ity eva 
yo vatisthati ne ngate 

Like one unconcerned, 3TraT»i: - 
seated, ?j^:-by the gunas, ir;-who, ^-not, RraT- 
moved, jjtJTTj-the gunas, g[^%-operate, 5%- 
thus, CTcf-even, irt-who, self-centred, 

»T-not, fff^-moves. 
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23. He who, seated like one unconcerned, is moved 
not by the gunas, who knowing that the gunas 
operate, is Self-centred and swerves not. 

In this section, constituted of three stanzas, we have an 
exhaustive picture of the relationship that a Man of Perfec- 
tion maintains with the things and beings of the world. A 
man's culture may be a false mask which he has worn on 
himself. Many of us can act the part of God so long as the 
situations around us are not too tempting A man may not 
be a tyrant, so long as he has no power; he may li\e a 
quiet life, so long as he is poor; he may be above corrup- 
tion, so long as he has no seducing chances. Thus, many of 
the good qualities which we suspect m many of our friends 
around, are all a falsely painted superficial beauty, con- 
cealing behind its artifice a pale and unhealthy personality. 

Potential devils stalk about in the world in the bor- 
rowed garbs of artificial enchantments Therefore, the real 
test of a Perfect One is not in the jungle, or in a cave, but 
in the market-place, when he is teased by the mischiefs of 
the world. Christ was never so great as when he was hang- 
ing, nailed to the Cross ! The true nature in us will come 
out only when we are crushed . the fragrance of chandan 
emerges out only when rubbed : TuJasi leaves its fragrance 
on the very fingers that crush them. 

It is, therefore, quite scientific and rational that you 
must know how a man of Perfection will conduct himself in 
the world. This was already done in hasty strokes in the 
various chapters, and very exhaustively indeed when 
Krishna painted the Man of Steady Wisdom.* 


* Geeta Chapter II — “ Sthita Pragna 
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He who, sitting like one unconcerned, is not moved by ihe 
gunas — Tn all his experiences in the world, good, bad or in- 
different, he is unconcerned since he knows that it is the 
play of the mind and intellect. In a cinema hall the trage- 
dies and comedies on the screen need not affect us, since we 
know that it is a show put up for our entertainment. This 
does not mean that the seer is really unconcerned with the 
happenings of the world. Vyasa is very careful in his choice 
of expression. He only says that the Man of Perfection 
looks ''as though unconcerned^'. That is to say he is not m 
the least agitated nor can he be rendered hysterical by any- 
thing that is happening around him in life. 

Who, knowing that the gunas operate — He understands 
that the changes in his own inward personality are all 
nothing but the kaleidoscopic changes of the gunas and that 
the world outside changes according to one’s own mental 
conditions. A man of true Wisdom thus lives ever fully 
aware of the technique behind the changes in himself and 
the world arround him. 

Is Self-centered and swerves not — In order to watch thus 
the play of the three gunas in himself, he should be an 
observer of them from something beyond the gunas Thus, 
established m his Pure Spiritual Nature he is able to 
detachedly observe and enjoy the play of the in his 
own bosom and around in the world. As an observer of a 
street fight, observing it from his own balcony, is not affec- 
ted by what he is observing, so too, the Man of Wisdom 
awakened to the Spiritual Consciousness, when he witnesses 
the play of the gunas in himself he swerves not from his 
consummate equilibrium ; he ever remains in his own 
Divine Nature established (Avatishtati). 
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Sankara points out that there is yet another reading in 
some manuscripts of the Geeta, where instead of “ Self- 
centered” (Avatishtati) we have a term meaning “thus 
thinking he acts” ( Anutishtati) . According to this alter- 
native reading it means that an individual who has mastered 
himself, free from the shackles of the gunas continues to 
act on in the world outside, ever conscious of the Supreme. 
All seers have thus worked to educate mankind and to re- 
establish the enduring values of life in society from time to 
time. It is the contributions made by such Perfect Masters 
that has maintained the world culture, and has nourished 
our very civilisation of which we are so very proud to-day. 

This is not the contribution of swords and pen ; words 
and laws, science and economics, revolutions and resolu- 
tions, elections and collections, have never so far contributed 
any permanent factor for the construction of our civilisa- 
tion. On the other hand a Buddha, a Mahavir, a Vyasa, a 
Valmiki, a Christ, a Mohammed — all these men have, 
thought by thought, built up our mutual respect to each 
other, by preaching to us of love and compassion. But 
in all such works, the Man of Perfection is above the iron 
grip of the three gunas. 

Continuing to elucidate the thought suggested in the 
previous stanza Lord says: 

11 11 

24. samaduhkhasukhah svasthah 
samalostasmakancanah 
tulyapriyapriyo dhiras 
tulyaninda tmasamstutih 
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^^1**^^^** " Alike in pleasure and pain? 
standing in his own self ^JT^^r??JT^r^?r:-regarding 
a clod of earth, a precious stone and gold alike? 

- the same to the dear and the not 
dear? - firm? - the same 

in censure and praise- 

24. Alike in pleasure and pain, who dwells in the 
Self, to whom a clod of earth, precious stone 
and gold are alike, to whom the dear and the 
not-dear are alike, firm, the same in censure 
and praise. 

The equanimity and balance of personality in a Perfect 
Man in the midst of the changing vicissitudes of life is 
brought our in this stanza. One who has gone beyond the 
tyrannies of the three gunas comes to live in a kingdom of 
his own wherein neither the thrills of Sattwa nor the noisy 
clamours of Rojas nor the weariness of Tomas have any 
admission at all. Serenely self-composed he dwells in the 
Self, far away from the sweat and agitations of the baser 
appetites, low impulses and selfish passions. 

To the average man this State of Equipoise may look 
like a complete death. And, no doubt, it is so; it is a 
death to the limited finite life of relative experiences lived 
by the baser ego Spirit conditioned by matter comes to 
behave as though a reed upon the tumultuous surface of an 
ever agitated mind. Always giddy by the constant storms 
of love and hatred, likes and dislikes, this unhappy sense- 
of-mdividuality suffers its shattering agitations and endless 
sorrows. 
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To withdraw, therefore, from this chaotic field of 
desires and attachments into the shelter of the Self is to 
relieve the diviner possibilities in ourselves. The dreamer 
dies to .be reborn as the waker ; the individuality sense of 
the ego dies to relieve the Infinite gloiies of the Self. 

Having awakened from the dream what would be the 
waker’s relationship with his last-night’s dream-world is the 
question that Arjuna asks of Krishna ! One who has gone 
beyond the shackles of the three gunas is one who has 
awakened from all misconceptions of the woild, fed by one’s 
own I-ness and my-ness. From that state of Godly awake- 
ning there cannot be any deep and sincere relationship with 
the experiences of the lower world whether it be joy or 
sorrow, things dear or not dear, blame or praise. In all 
experiences he is a balanced, unattached, witness. 

Self-abiding (Swmthah ) — One who has transcended the 
gunas that rule over the tendencies of the mind becomes the 
Self, as one who has crossed the frontiers of his dream, 
discovers himself to be the waker. What would be the 
of one who dwells at the Self with the things 
around him and what would be his attitude to things hap- 
pening around him, are being answered here. Established 
as he is in the Supreme Wisdom the world that is contacted 
from the levels of the body, the mind and the intellect does 
not touch him. He comes to live a world of his own, for 
above the plane of matter. 

Alike in pleasure and in pain — To come in contact with 
the outside world through the sense-perceptions, to evaluate 
them in terms of similar experiences we had in the past, and 
to come to a judgement of them as pleasure or pain is a 
tricky function of our individual personality. The worlds of 
stimulus march themselves into us, and we respond to them, 



and these intelligent responses can fall under two categories * 
Pleasure or Pain That which is pleasurable to one is 
found to be painful to another If the things of the world 
are in their own nature either pleasurable or painful they 
would have certainly given the same uniform reaction to 
all of us. 

It is the nature of the sun to be hot and, therefore, the 
heat of the Sun is common to all of us. But the things of 
the world do not react with everyone of us in the same way 
and, therefore, it is an interpretation of our mind and intel- 
lect which are coloured by their own past experiences 
One who is not looking at the world through these coloured 
goggles of the mind and intellect should be alike in pleasure 
and pain. 

Regarding a clod of earth, precious stone and gold 
alike — Possession of things is another appetite seen in the 
majority of living creatures People would like to possess 
and hoard precious-stones or gold, and would like to get rid 
of any clod of mud Some things have got value for us, 
and for some other things in the world we have no value at 
all; and they are a positive nuisance But to an awakened 
Man of Wisdom all these possessions are one and the same, 
and fiom his estimation none of them has any real value. 

Children collect peacock tails, shells, marbles, broken 
glass-bangles, old stamps, shapely stones etc. from the road- 
side or from the waste-paper baskets, and with extreme 
possessiveness they keep them as their precious possessions 
But as they grow, without a regret, they throw them away, 
and the younger ones in the family accept them with grati- 
tude as a precious inheritance from their elder brothers. 
Similarly, a man living his ego-centric life of desires for 
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possessions may value gold and precious-stones, but to the 
Awakened Soul, in his sense of Infinitude, these limited 
possessions hugged on to by the lesser minds have no charm 
at all. 

The some towards things dear and things not dear : In 
our relationship with others, where there is an agreeable 
nature, we come to love it dearly, while wherever there is a 
disagreeable nature we come to hate it. Love and hatred — 
dear and not so dear — are all our reactions to agreeable and 
disagreeable nature of things or situations. These reactions 
are, no doubt, from the levels of our mind One who is 
standing on the shores dressed up in his thick coat will not 
feel the cold that another must be feeling when, in his 
nakedness, he is dipping in the river. The cold waters 
come in contact with the skin of the naked man and he 
comes to experience the discomforts, while the man on the 
shores, comfortably warm in his coat, knows no cold. 

The average man, plunged in his identification with his 
own mind and intellect, comes to suffer the world and inter- 
prets it as agreeable and disagreeable, and brings down 
upon himself a lot of confusions and problems. The man 
of Steady Wisdom is one whose equilibrium is not lost at 
the onslaught of things and circumstances of the world, 
whether they be dear or not so dear. 

Same in censure and in praise — It is observed that a Man 
of Perfection is one to whom blame and praise are one, and 
is unconcerned with either. The experience of a dream 
cannot contribute either joy or sorrow to one who has 
“ awakened ” : he might have been a begger insulted by the 
entire society in the dream-world or might have been an 
adored Rajah ruling over a vast empire in his dream. But 
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when he wakes up neither the parise he received as a Rajah, 
nor the censure he suffered as a begger can leave upon 
him any reactions. Awakened from the dream-of-matter 
when the Man of Wisdom evaluates the blame and praise of 
the world outside, he finds them both utterly insignificant 
and almost laughable, and comes to ultimately ignore them. 

In the above four beautiful chosen phrases Vyasa has 
indicated some of the main conditions of life in which the 
ordinary man comes to eke out his joys and sorrows of life. 
Pleasure and pain, good and bad possessions, agreeable and 
disaggreeable experiences, joys and sorrows provided by 
praise and censures are some of the conditions in life by 
which we get ourselves entangled into a life of agitations 
and sorrows. 

Moreover : 

25, manapamanayos tulyas 
tiilyo fnit/aripaksavoh 
saf vQf amhhaparityagi 
gun ail tall sa ucyate 

-In honour and dishonour, 
the samc,g55r; - the same -to friends 

and foes, abandoning, ^oircftcT: 

crossed beyond the Gunas, g'; - he, ^^?T^-is said 

25 The same in honour and dishonour, the same to 
friend and foe, abandoning all undertakings 
he is said to have crossed beyond the gunas. 


155 



If the above has drawn a flat picture of the Man of 
Perfection, herein we have added strokes that shade the 
outlines and give them a rounded beauty to make them 
stand out vividly for our closer observation and closer 
vision. 

The same in honour and dishonour — The sense of equani- 
mity in honour and dishonour is described here as one of 
the definite signs of Perfection attained. Rooted in his own 
lived experiences of divinity, a man of Vision is not afraid 
of life and its rewards, because, such a Perfect One comes 
to look at things and happenings from his own special angle 
of view. The egoistic evaluation of life tends to respect 
honour and shun dishonour. Even in ordinary life we have 
found martyrs courting what others consider as dishonour. 
They energatically love and serve their generation in spite 
of the insults and disgrace piled on them by the ignorant 
generation Archmedes running along the streets naked 
from his bath-tub crying “Eureka”, “Eureka”, might 
have been a dishonour to him on any other day except 
on that day of his discovery! Honour and dishonour 
are the evaluations of the intellect that change from 
time to time and place to place. One who has transcended 
the ordinary planes of egoism and vanity, to him both 
are the same ; a crown of roses is as Vvclcome as a beje- 
welled crown ’ ^ 

The same to friend and foe — He who i reads the Path of 
Wisdom and has risen above the gunas neither there 

is any foe in the world nor is he attached with anyone in 
earthly friendships My right hand is never a foe to me 
nor is it merely a friend ; it is myself Another, other 
than myself, alone can come to claim enemity or friendship 
with me. When I have realised the oneness of my spiritual 
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nature, Infinite and All-prevading, as the Spirit 1 have no 
relationship in the world outside ; I live my vivid personal 
experience : “ They are me 

Abandoning every enterprise — The man of tranquillity, 
living the God-consciousness has no more any ego in him, 
nor is he pested with the endless ego-centnc desires which 
are the sorrows in our life Desire-motivated activities, 
undeitaken with an anxiety to earn and to acquire, to 
possess and to hoard, to aggrandise and to claim an owmer- 
ship over it, is indicated by the term “enterprise”. All 
these are possible only when there is the ego. When the 
limited ego-sense has volatalised by the realisation of the 
Infinite, all ego motivated activities also end. Thereafter- 
wards, he, the God-inspired, works m the world as a God- 
man. He is said to have gone beyond the gunas : The above 
three stanzas * together paint the complete picture of one 
who has transcended the gunas. These three stanzas answer 
Arjuna’s second question. 

Sankara recognises in these three stanzas ''a rule of 
conduct laid down for the Sanyasin who seeks Moksha''' In 
short, these qualities are to be practised by every seeker 
who IS trying to live the Hindu culture. Once the seeker 
has gained his inner freedom, these become the characteri- 
stic features in his nature. They form the essential signs 
that indicate one who has risen above all the gunas, 

The Lord proceeds next to answer the question “ How 
does one transcend the gunas ” 


* Stanzas 23, 24 and 25. 
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26, mam ca yo vyabhicarena 
bhaktiyogena sevate 
sa gunan samatityai tan 
brahmabhuyaya kalpate 

^-and, ?r:-who, srsqfir^f^af-unswerv- 
ing, devotion, ^6r^-serves, ; 5 T:-he 

3 'itr^-gunas, g'JTrfr^-crossing beyond, ccgrrsir these 
5l§r^^r?r-for becoming Brahman, is fitted. 

26. And he who serves Me with an unswerving devo- 
tion, he, crossing beyond the gunas, is fitted 
for becoming Brahman. 

Being a practical text-book of religion, the Geeta is 
never satisfied by giving mere philosophical discouises. 
Every discourse after explaining a definite aspect of our 
philosophy prescribes immediately a way of training by 
which the imperfect can aspire to be and ultimately win the 
Perfection. 

“He who serves Me with an unswerving devotion ” — Love 
towards God is called “Devotion”. Where there is love 
there our minds revel readily and with pleasure. Our entire 
nature is fed by our thoughts and as the thoughts so the 
mind. To contemplate steadily upon the Infinite Nature of 
the Self is to ultimately become the Self and thus end our 
limited, mortal Egoism. 

Contemplation over the nature of the Lord in all sin- 
cerity and intensity cannot be maintained in us effectively 
at all times. As we are today, we are not capable of main- 
taining our mind in a state of meditation all the time. 
Therefore, Krishna, knowing this weakness of man, advises 
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a practical method of maintaining this thought in him for a 
longer period of time through the process of dedicated 
service That all work, if intelligently undertaken 

in a spirit of dedication and service can be readily conver- 
ted into a worship has been already explained*. This 
clearly and evidently explains that the Geeta is not satisfied 
by a mere devotion to the Lord but the Geetacharya expects 
his devotees to bring religion from the Pooja-rooins and 
Temples to the fields of their every-day-life of activities and 
in all their contacts with others around. 

Such a practice of constant God-awareness and dedi- 
cated service remove the agitations of the mind and tunes 
up the inner instrument for a more efficient flight through 
meditation. Tamas and Rajas get more and more reduced, 
and thereby the proportion of Sattwa in the seeker’s subtle 
constitution gets increased. And such a seeker “ is fit to 
become Brahman Such an individual who has come to 
gam a wealth of Sattwa in his inward composition would 
discover in himself a greater ability and a firmer poise of 
mind during his moments of meditation. The re-awakening 
to the consciousness of the Self cannot be then very fai off. 

Here it is said that the Seeker is fitted for becoming 
Brahman. To realise Brahman is to become It ; to realise 
the waker is to become the waker. 

How can the sage be himself Brahman ? Listen : 

ft ^ I 

^ II ^ vs 11 


* III Chapter. 
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17 , brahmano hi pratistha ham 
amrtasya vyayasya ca 
sasvatasya ca dharmasya 
sukhasyai kantikasya ca 

5 r§roT:- Of Brahman, ff-indeed, flrf^gr-the 
abode, the immortal, 3TS?T^^-(of) 

the immutable, ^sr-and, (of ) everlasting, 

^-and, ^iT^-of Dharma, ^^^5^-ofbliss, 
absolute, ^-and. 

27. For I am the Abode of Brahman, the Immortal 
and the Immutable, of everlasting Dharma 
and of Absolute Bliss. 

In describing the Yoga of Devotion and its ultimate 
goal Geeta has already indicated * : “ You shall no doubt live 
in Me thereafter'' and that the devotee under the inspiration 
of his own love would come to forget himself as a separate 
individual, and his mind would get merged with his point- 
of-contemplation, the Lord. In the previous stanza we are 
told, He who serves Me with an unswerving Yoga-of~devo- 
tion " he shall steadily transcend his identifications with his 
matter-envelopments, by which one comes to create in one- 
self the false ego-sense. To the extent the ego dies to that 
extent the experience of the Divine comes to manifest. 
To retire from the waking is to enter the halls-of-sleep ; and 
while one is dosing away one is walking farther and farther 
away from the realm-of-wakefulness and proportionately he 
is entering into the peaceful abode-of-sleep. 


* Chapter XII Stanza 8. 
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To leave completely one Plane of Consciousness is to 
enter entirely into another Plane of Consciousness. The 
waker himself totally becomes the dreamer^ and the di earner 
knows no waking-state. The dreamer ends his dream, when 
he either wakes up to the world or slides into the joys of 
peaceful slumber. There is no transaction across the fron- 
tiers of these distinct Planes of Consciousness. 

In the closing stanza of this chapter, now under dis- 
cussion, the Lord is indicating the nature of the God-con- 
scious-state where when a Devotee enters he himself becomes 
the Brahman. 

For, lam the Abode of Brahman — The Self that vitalises 
the Seeker’s bosom is the Pure Consciousness, that is the 
same everywhere, “ Immortal and Immutable^ Eternal and 
BlissfuIE\ To realise the Self within is to realise the Infi- 
nite Self. To taste a pinch of cake is to taste all cakes of 
all times, and for all times, because, the knowledge of the 
taste of cake is ever the same. In the realm of experience 
if a meditator has come to apprehend the Self in him, he at 
once experiences the Omnipresence of the Self. So long as 
a pot exists, the pot-space is seen distinctly separate from 
the space around. Once the pot is broken, the pot-space 
itself becomes the unbounded space in the universe; simi- 
larly, when once life’s false identifications with body, mind 
and intellect are broken down — in short, when the Ego is 
dead, the Awareness of the Infinitude rises up to fiood the 
bosom with the eternal Dharma and the Unfailing Bliss. 

Shri Sankara in his extremely rational and analytical 
commentary gives for this stanza three alternative interpre- 
tations, each one not contrary to the others, but each one 
elucidating more and more the philosophical contents m this 
pregnant verse. Sankara says "‘Brahman is Paramatman, 
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Immortal and Indestructable ; that abides in Me, who am the 
Self (Pratvagatman), That being the Self, one recognises by 
right knowledge the identity of the Self in oneself and the Self 
everywhere ”, 

Sankara gives an alternative meaning to the verse: 

It IS through the Power (Maya) inherent in Brahman, as 
Eswai a, shows grace to his devotees. I am that Power in 
manifestaiion and, therefore, Brahman am 

Again, as an alternative interpretation Sankara suggests 
a third meaning which, as we said earlier, is not contrary to 
the former two suggestions, but, in fact, it only paints in 
greater details the beauties of the stanza and its contents. 
According to Sankara the words might also be explained as 
follows: By Brahman is here meant the conditioned-Brah- 
man who alone can be spoken of by any such word as '‘Brah- 
man" conditioned-Brahman alone can be conceived of in 

the finite intellect, perceived by the mind and expressed through 
language as a contrast with matter. Here, the term Brahman 
only means Spirit as opposed in nature to the inert Matter. 
Thus, Matter and Spirit, both factors conceived by the 
limited intellect, are limited and so finite objects of know- 
ledge. But both are known by the Consciousness, the 
Supreme. Therefore “/, the Unconditioned and the Unutter- 
able, am the Abode of the conditioned-Brahman, who is Im- 
mortal and Indestructable''. 

The Illuminator is always different from the illumi- 
nated. The “ subject ” is the knower, and the “ object” is 
the known. Krishna, the Infinite, represents the Eternal 
Subject and, therefore, He is the Abode of all ‘‘ objects”, 
including the concept of the Self, which is the Spirit that 
vitalises and gives a similitude of sentiency and appearance 
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of activity to all the matter-envelopments. The conditioned- 
Brahman (Sow-pcdhika) rests upon the Consciousness that 
is aware of it, which is the VncondiiiontA (Nnu-padhika) 
Brahman. 

In the following Chapter it will be explained as the 
three atmans : Anatman, Jeevatman and Paramatman. 

3<iI5r?lfil¥r7iT?rt»Tt 

II 

Om tadsadity Srimad Bhagavadgitasupanisatsu 
brahmavidvayam yogasastre Srikrishnarjuna 
Samvade Gunatraya-Vibhagayogo 
nama Cathurdaso-dhyayaha 

Thus, in the Upanishads of the glorious Bhagavad- 
Gita, in the Science of the Eternal, in the scripture of Yoga, 
in the dialogue between Sri Krishna and Arjuna, the 
fourteenth discourse ends entitled: 

THE YOGA OF GUNAS 

For detailed word-meanings of the Sankalpa Vakya 
refer earlier chapters t- 


* Chapter XV, Stanzas 16, 17 and 18. 
t At the closing of Chapters I II. 
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CHAPTER XV 


INTRODUCTION 

In this last section, constituted of the closing six Chap- 
ters of the Geeta. there is, as all through the Geeta, a 
systematic development of ideas and a logical building up of 
the theory that in the Infinite the ever-changing finite world 
of multiplicity is but a projection, and that the endless 
experiences of the painful are all caused by our own mis- 
apprehensions of the Reality. In the thirteenth Chapter the 
World-of-matter and the Spirit were beautifully described 
and brought within our intellectural comprehension. The 
Field-of-Experience and the Knower-of-the-Field were 
clearly pictured, and in the chapter it was shown that the 
Knower-of-the-Field minus the Field-of-Experience is the 
Pure Awareness, at once Infinite and permanent. 

The total impression provided by the various chap- 
ters of Geeta up to the thirteenth, was that the World- 
of-Matter — the entire Cosmos — is one homogenous entity, 
and that the Spirit is ever Non-dual and Infinite. The 
assemblage of matter thrilled by the Spirit is the expressions 
recognised as beings and things in the world. If this be so, 
any thinking student should wonder how the same Spirit 
functioning through equipments made up of the same Matter, 
could express itself in such an endless variety. In order to 
explain that the distinctions are created because of the 
differences in the composition, texture, quality and behavi- 
our of the realm of matter in each subject, the fourteenth 
chapter exhaustively enumerated the three Gunas and their 
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play. Having thus removed the legitimate doubt of the 
honest intellect, Krishna, the supreme philosopher, is taking 
up the next logical topic of discussion in the chapter now 
under our consideration. 

In this chapter the Geethacharya discusses the nature of 
the Spirit in all its implications. From the known alone 
can the unknown be indicated. The world of the known is 
the manifested objects of perception, emotion and thought. 

No effect can be without a cause’', and all effects sustain 
themselves in their own material cause * Basing his argu- 
ments upon this logical fact the Divine Charioteer helps us 
to lift our mind from the known phenomena to the unknown 
nomenon. 

With reference to the perishable, finite, world of con- 
stant change, the Spirit is defined there in the Chapter as 
the Imperishable, Infinite, Changeless Factor, which is at 
once the substratum and the nourishment for the imperfect 
world-of-plurality. The Infinite is thus defined as the 
imperishable (Akshara) with reference to the perishable 
(Kshara) equipments of matter. After thus indicating the 
antithesis of change as changelessness he will explain how 
the Experiencer of the changes, being Infinite, is even some- 
thing other than that which we know as the change and the 
changeless. This Unconditioned Eternal Factor, is called by 
the Geeta as the Purus hotham. 

In the concluding lines Lord Krishna assures Arjuna 
that he has given out this greatest seciet : He who without 
confusions knows Me thus as the Person Supreme, knows aJh 


* Without Cotton (cause,) no cloth (effect) can exist and wherever 
there is cloth (effect) it is sustained by Cotton (cause) which is its 
material cause. 
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and with his whole being devotedly worships In short, 

the chapter is one of the rarest pieces of literature available 
in the world which so directly indicate the Infinite. In 
fact, for the beauty and brevity of the stan?as in this chapter, 
no other portion of even Geeta can stand a favourable 
comparison with it. In India, from the ancient days onwards 
this chapter >had been chosen, to chant before taking food 
as a prayer, by the Brahmins. 


qoTTfjf W lUll 

Sri Bhagavan Uvaca 

1, urdhvamulam adhahsakham 

asvattham prahur avyayam 
chandamasi yasya parnani 
yas tarn veda sa ve davit 

above, ^^:^T^^jq;^branches 
below, Peepul tree, STr^:-they speak 

of, 3To?T?Tq^-indestructible, Vedas, 

which, 'qroT^R-leaves, q't-who, lanii^-that, %;^-knows, 
e‘:-he, %^f^g[;-(is) Veda-knower. 

The Blessed Lord said: — 

1. They (wise people) speak of the indestructible 
Peepul Tree (Ficus Religiosa) having its root 
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above and branches below, whose leaves are 
the Vedas ; he who knows it is a Veda-knower. 

Reminiscent of the casual picture of the “ peepul-tree ” 
brought up in the Kathopanishad, * here Vyasa exhaustively 
paints the Tree-of-life and shows its relationship with Infinite. 
If the Spirit be one-without-a-second, out of this one Consci- 
ousness how did the world of matter — constituted of the 
body and its perceptions, the mind and its feelings, the 
intellect audits thoughts— arise Even if they have risen 
up, what nourishes them and sustains them ? what exactly 
is the relationship between God, the creator, and, the worlds 
the created — the Infinite and the finite. These are some of 
the questions that generally rise up in any human intellect 
when once it is set to contemplate upon life. 

The picture of the “ peepul-tree ” unveiled in these three 
stanzas serves as a beautiful allegory of the entire spiritual 
concept expounded in this chapter. 

Aswatha is Botanical Ficus Religiosa, popularly called as 
the peepul-tree, t which, according to some, has gathered its 
name “ because horses used to stand under its shade (Aswa- 
stha)” According to Sankara, this tree has been chosen 
to represent the entire cosmos because of its derivative mean- 
ing — Swa means “ tomorrow ” : Stha means “that which 
remains”: thevef'ore/ Aswatha means “ that which will not 
remain the same till tomorrow”. In short, the word 
indicates the ephemeral, the ever-changing. 

It is described here that the Aswatha-tree has its roots 
“up” (Oordhwa). Taking the literary meaning we have 


* Refer “ Discourses on Kathopanished ” by Swamiji vi — 1. 
t Not the banyan-tree which has got adventitious roots growing 
down from its branches. 
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got some spiritually absurd, religiously mischievous, aestheti- 
cally ugly pictures of the Tvtt-of-Sa?nsar, painted by some 
illiterate artists, and made easily available in the Indian 
markets. Such pictures can help none except the unsympa- 
thetic missionary for his mischievous conversion-pro- 
grammes. 

According to Anandagiri * the Samsar is represented as 
a tree (Vriksha) because of the etymological meaning of the 
Sanskrit term: Vriksha: ‘‘ that which can be cut down”. 
The experience of change and sorrow which the world of 
plurality gives to us can be totally ended through detachment. 
The Tree-of-multiplicity that has seemingly sprung forth 
from the Infinite Consciousness Divine, can be cut down by 
shifting our attention from the Tree to the Divine. 

Luckily for us, who are educated in the modern unive- 
sities, we have a similar use of the term “tree” in our 
History text-books. The "family trees ’ of kings, and dynasties 
are without an exception shown as branching down from 
its ancestral ‘ source ’. Similarly, the Tree-of-S'(7mw has its 
roots up in the Divine Consciousness. The Tiee holds itself 
up and gets itself nourished by its roots : the “ experiences ” 
of change and the “ experiencers ” of them are all established 
in the Infinite and draws their existence and substance from 
It alone. 

“ Even then ”, many of our friends doubt “ why, the 
word ‘z/p’ (Oordhwa) is used”. It is used here in the 
same connotation as we use the term ‘ up ’ generally in our 
every day expressions, like‘///g/z command ‘ officials’: 

‘ top men ’: or ‘ upper class ’: ' /z/g/z-class jwellery ’, etc. In all 


* One who has written “notes” on Shn Shankara’s commentary. 
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these cases by the terms high or up no geometrical elevation 
is expressed, but it indicates a superiority, a greater nobility 
or value Psychologically it is natural for man To concede for 
the subtler and the diviner a high place of reverence and 
consider the grosser and the devilish as belonging to a lower 
status. The perfect, is the highest Consciousness, illumined 
and vitalised by which alone can the body-mind-intellect- 
equipmentcan experience its world of “ perception-emotion- 
ihought”. Naturally, therefore, the world of plurality is 
alegorically pictured here as the fig-tree — arising from and 
substainedby the higher Consciousness, the Reality. 

This world-of-change is considered here as 

eternal (Avyaya) only in a relative sense Any peepul-tree in 
any village must have observed many generations playing 
and growing up under its shade, and thus, with reference to 
any man’s average age the fig-tree can be considered as 
relatively eternal. Similarly, with reference to the genera- 
tions that come to grow, coniecve, plan, strive, achieve and 
die away, the world itself can be consideied as relatively 
immortal. 

For this Tree-of-life “///^ Vedas themselves are the 
leaves'" A lot of explanation has been put fourth by the 
various on this statement. For examle, Sankara 

declares, that Vedas protect (Chad) the world, since they 
explain what is right and what is wiong, just as the leaves 
protect the tree. There are others like Ramanuja who say 
that the Trtt-o^-Samsara flourishes by the performance of 
Vedic rites which lead lo heavenly reward ; hence the Vedas 
are its leaves. These explanations might appeal to a genera- 
tion that had been soaked with a traditional belief in the 
rituals and their rewards But in the modern times it may 
prove as too big a lump for the educated to swallow. 
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It can be viewed and interpreted in a more appealing 
style. Veda means ‘knowledge’. Knowledge does bring 
forth a greater spurt of dynamism into the world of life. In 
comparison with the modern world — its collosal endeavours, 
mighty achievements, and superhuman aspirations — the 
ancient generations were, relatively, not at all alive ! More 
the knowledge a generation acquires, clearer becomes its 
vision of a mightier future and its diviner possibilities, and 
naturally, greater is the amount of effort put forth by that 
generation in order to achieve the perceived goal. Now to 
compare Veda ‘ knowledge ’, to the leaves of the ‘ Tree ’ is 
not quite inappropriate. Leaves are areas from which the 
water contents get evaporated in all trees, and this in its turn 
creates the osmotic-pressure in the roots and facilitates the 
roots to draw more quantity of nourishment from the earth. 
Cut down the leaves of a tree, its growth is immediately 
stunned ; the larger the number of branches and leaves, the 
greater is the tree’s dimension and growth. Where there is 
a greater knowledge there we are sure to watch a greater 
manifestation-of-life. 

‘ He who knows it, is a knower of the Veda ’ : One who 
has realised not only the Aswatha-\rtQ but also the Higher 
from which it derives its existence, he alone is the one who 
has fulfilled his knowledge of the Vedas. Vedas indicate the 
One Eternal Principle from which all the realms of experi- 
ence have sprung up, and neither pure science nor mere 
devotion achieve the Truth of perfect knowledge, is the 
conclusion of Geeta. Knowledge is perfect only when we 
know of the here and the hereafter, of the finite and the 
Infinite, of the created and the Creator. All the rest of the 
pursuits of knowledge, however spectacular they minght be, 
they are only, at their best, an entirely one-sided view of the 
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whole Truth. The man of perfect wisdom as conceived by 
the Vedas is the knower of both the perishable and the 
Imperishable ; and such a one alone is recognised by Krishna 
as the Vedavlt — knower of the Vedas. 

'"'‘Now follows another figurative representation of the 
members of this Tree of Samsaia 

! 1^11 

2. adhas co rdhvam prasrtas tasya sakha 
gunapravrddha visayapravalah 
adhas ca mulany amisomtatani 

karmanubandhmi manusyaloke 

ST^:-Below, ^g-'and, tr^rTT-spread 

lar^-itSj ^r?^T:~branches, 2;tTr5rf:g;T:-nourished by 
the Gunas, sense-objects (are) its buds 

^^:-belowj ^g-and? jj^^tR-the roots? ^^^i^rR-are 
stretched forth, ?Fr3Tfgcr?^R-originating action, 
5T3R^%~in the world of men- 

2. Below and above are spread its branches, nourished 
by the Gunas ; sense-objects are its buds , and 
below in the world of men stretch forth the 
roots, originating in aciion. 

Continuing to paint the picture of the tree-of-.S’a^u^i?/'^^ 
we have here more details thrown on to it. Such mystical 
representations should not be taken too literally, whether it 
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be in literature or in art. The very style of the Vedas is 
couched m mysticism. To take any convenient object of 
world and to describe it in such a poetic style as to express 
some of the subtler philosophical truths and to convey there- 
by some deeper religious message is called mysticism. Un- 
less a student is familiar with this difficult style it will be 
hard for him to percieve the art and correctly judge its 
beauty. And, it becomes all the more painful when such 
a picture is painted, not by brush and colour, but by 
mere words. 

Describing the Tree-of-life and adding more details 
to it Vyasa says : “ Upwards and downwards its branches 
spread' — the flow of life in the individual, as well as in 
the world, is sometimes towards the higher evolutionary 
purposes, but very often tends to cater the lower animal 
nature. These two tendencies are 'significantly indicated 
here when it is described that the branches of the Tree-of- 
life grow both “ upwards and downwards’'. 

'‘Fattened by the Gunas": These urges Tor living the 
higher and the lower values are maintained and nourished 
by the particular type of psychological tendencies (Gunas) 
available in the individual. In an earlier chapter* the play 
of the Gunas has been already discussed exhaustively. 

In any tree there are nodular buds which are potential 
branches not yet developed, but waiting for a chance to 
burst forth. Corresponding to them, Krishna says in the 
details describing this Aswatha-irto that the sense-objects 
are the ‘ buds ’. It is a fact that in the presence of the 


* Refer Chapter XIV '‘Guna-Traya-Vibhaga-Yoga”: Geeta Dis- 
courses Vol III 
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' object ’ our tendencies revolt against all our higher con- 
cepts and ideals and run amuck to gain their gratification. 

* Downward the roots extend^: If the main root of the 
tree of the Samsara is lost in the Absolute Reality high 
above, the “ secondary roots ” which spring from it are 
spread all around, and grow even downwards, “ in the world 
of man initiating all actions:'" These secondary roots are 
thought-channels (vasauas) created in each one of us, which 
propel each towards his own typical actions and reactions 
in the world. They are the very causes that promote man’s 
evil and meritorious activities in world. Just as the main 
tap-root while spreading its secondary branches through 
them claw the earth and get the plant rooted well, so too 
these Samskaras, actions and their reactions, both good and 
evil, bind the individuals fast to the earthly plain of likes 
and dislikes, of profit and loss, of earning and spending. 

The following two stanzas indicate how we can annihilate 
the Tree and thereby come to experience the pure source of 
all life's manifestations : the Infinite Life. 

II ^11 

3. na rupam asye ha tatho palabhyate 

na nto na ca dir na ca sampratistha 
asvattham enam siivirudhamidam 
asangasastrena drdhena chittva 
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?T-Not, ^rrqj-form, si^-its, ?i:-here, gr^ilT-as 
such, perceived, ff-not, (its) end, 

^-not, ^-and, stTi^:- (its) origin, rj-not, ^-and, 
-foundation, 5 qs«fcSiq(-Peepul-tree, i^^q;^this 
^i%^Gl|^^i!rfirin-rooted, 3T^iT?o#raT-wilh the axe of 
non-attachment, ^%Tr-strong, i%ccrT - having cut 
asunder. 

3. Its form is not here perceived as such, neither its 
end, nor its origin, nor its foundation or resting- 
place ; having cut asunder this firm-rooted 
Peepul-tree with the strong axe of non-attach- 
ment ; 

3^4 

11^11 

4. tatah padam tat parimargitavyam 

yasmin gata na nivartanti bhuyah 
tarn eva ca dyam purusam prapadye 

yatha pravrttih prasrta purani 

g^:-Then, qr^j?;-goal, cTrJ^-that, cfRrrTfnf^s^rJr- 
should be sought for, q-%q;-whither, iicITt-gone, 
fT-not, Hci^ff^-return, ^^:-again, rTil(-in that, qisr 
even, g-and, srT^JIl^primeval, g^^q^-Purusha, 
ETT^-I seek refuge, qcTi-from which, sr^%:-acti- 
vity, (or energy), ST^rtr: -streamed forth, J^TTOT- 
ancient- 
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4. Then that Goal should be sought for, to where 
having gone none returns again. I seek refuge 
in that primeval Puriisha from which streamed 
forth the ancient Activity (or energy.) 

In order that the students may not misunderstand this 
mystic symbolism, and take the Tree too literally the Geeta- 
charya owns that, ‘ Its form is not perceived as such here\ 
The Tree-of-life as described in the previous stanzas, 
evidently represents the entire field of the manifested life. 
The subtle Principle of Life manifests through us in different 
plains and in a variety of foims; as perceptions of the body ; 
as emotions and feelings of the mind ; as ideals and thoughts 
of the intellect ; and as mere non-apprehension* of the causal 
body. All these vehicles and their experience together 
constitute the total manifested world projected upon the 
Infinite Life, and they, in their totality, is the Aswatha-tree 
spreading out into all quarters. Naturally, therefore, Lord 
Krishna says that very few have the comprehensive vision to 
see them all as such at one gaze. 

Not only that the different vehicles and their expressions 
are not recognised as such in its entirety, but very few of us 
in the world come to recongnise “ its end or itsbegimng or its 
existence ”. The Tree-of-life springs from the ignorance 
or reality ” (Avidya) and it ends on the ‘‘ realisation of the 
Self” (Vidya), and it exists only so long as the mental 
demands and desires function. These subjective 

implications are not generally perceived or recognised or 
understood by the majority of living men. 


* The complete black-out and absence of any knowledge — igno- 
rance — expiienced in deep sleep is meant here. 
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The manifested world constituting the Aswatha-Utt can 
be cleft ^ by the strong axe of detachment' : The world of 
matter is inert and insentient. The experience of life gained 
through it is known and lived only because of the play 
of Consciousness upon it. So long as the wheels of a car 
are geared on to the machine the vehicle moves. In case we 
can clutch off the motive power from the moving wheels, 
the vehicle must necessarily come to its own natural condi- 
tion of motionless stillness. Similarly, if the Consciousness 
is withdrawn from the body-mind-intellect vehicle, its play 
of perception-einotion-thought must nacessarily halt. This 
clutching off of Consciousness from the inert matter vehicles 
is detachment. With the axe of detachment Krishna advises 
Arjuna to cut down the Tree of multiple experiences. 

At this level of our conscious existence we are apt to 
protest against this advice, because to us detachment from 
these three vehicles is a complete retirement from the worlds 
of perception, from the realms of emotion, and from the 
fields of thought. In fact, we know no other world to tread 
and therefore, intelleatually we reach a state of utter nihi- 
listic nothingness. This is a despairing situation indeed. 
But Krishna adds in almost one and the same breath the 
following stanza and continues : ‘ Then that goal should 

sought for, to which men go and do not return again \ 

On the whole, the tone of suggestion in and the manner 
of expression of these two stanzas clearly indicate that the 
students who seek the highest Divine in themselves should 
learn to withdraw more and more from their usual dissipa- 
tions through perceptions, feelings and thoughts, and must 
in that still moment of meditation * contemplate upon the 


* Refer “ Discourses on Geeta ” by Swamiii : Ch V-25 Also 
understand this technique from “Meditation and Life” by the 
same author. 
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Higher — the Source from which Aswatha-ixtt itself draws 

its sustenance and nourishment. 

Had this advice been merely left at that it would have 
been at best only a poetic vision or an impossible suggestion. 
As a practical hand-book of insti actions to man on how to 
live nobly and grow himself out of his own instinctive weak- 
ness, Geeta has to show the seekers some practical methods 
of self improvement at every stage. And this is accomplished 
when the stanzas are closed with a prayer : ’ 1 seek refuge in 
that Fnmeavel Purusha whence streamed forth the ancient 
current\ The stanza indicates that when our personality 
has to a maximum degree retired from its extrovert pursuits, 
the intellect* is to be consciously turned, in an attitude of 
love and surrender, to the goal, — the goal from whence the 
stream of Consciousness flows to the matter vehicles facilitat- 
ing them to play their parts. In short, halt the manifestations 
of life and seek the Eternal Life, the source of all expressions 
in Life. What this Primeavel Purusha is and how one is to 
conceive It is the theme of the entire chapter. 

“ What sort of seekers reach the Goal? Listen ” 

llMl 

5. nirmanamoha jitasangadosa 

adhvatmanitya vinivrttakamah 
dvandvair vimuktah sukhaduhkhasamjnair 
gacchanty amudhah padam ayyayam tat 


n 
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Rirtfnrtfr: -Free from pride and delusion, 
ferTHTl^^r: - victorious over the evil of attach- 
ment, - dwelling constantly in the 

Self, - (their) desires having comple- 

tely turned away, 5?!;: - from the pairs of oppo- 
sites, firgrPT: - freed, - known as plea- 

sure and pain, 5TSF<r-reach, 3ti^^r:-the undeluded, 
q'^q[^-goal, STSJTirg^-eternal, ct^-that. 

5. Free from pride and delusion, victorious over the 
evil of attachment, dwelling constantly in the 
Self, there desires having completely turned 
away, freed from the pairs of opposites— known 
as pleasure and pain, — the undeluded reach 
that goal Eternal. 

Philosophy in India is something for us to live and 
practise. Ultimately it considers itself fulfilled only when we 
come to experience its promised goal. It is natural, there- 
fore, that m our scriptures and text-books we find a wealth 
of instructions apart from detailed and elaborate discussions 
on the theories of Perfection. The stanza under discussion 
is a typical example of the detailed instructions supplied to 
guide the adventurous seekers trying to follow the path. 
Five conditions are explained herein which are nothing but 
certain disciplines, adjustments, and re-education of the 
vehicles of life, and Krishna concludes that those who have 
accomplished these shall reach the Divine experience and 
live a life enjoying a sense of supreme fulfilment. 

‘‘ Free from pride and delusion Both these qualities of 
pride and delusion indicate a false exaggerated estimate of 
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oneself and others. Erroneous estimate of one‘s own inipof- 
tance is called pride, and it brings about an enormous 
amount of heavy responsibilities upon oneself to maintain it. 
There is no time thereafter for him to cultivate himself or to 
seek knowledge or get himself educated. Similarly, error in 
judgment regarding things and beings, happenings and 
situations, in the world outside, called delusion, makes us 
live in a false world of our own imagination without actually 
facing the immediate problems around. 

' With the evil of attachment conquered". To live in the 
flesh, and seek our life’s fulfilment only m the joy derived 
from our contacts with the sense-objects in the world 
around us, is to live in the outer bark, cheating ourselves 
entirely from life’s deeper possibilities. Such an ignorant 
fool gets extremely attached with the objects of the world, 
and once this attachment has grown, all his attentions in life 
will be irresistably turned towords these objects. Shackled 
by them, dancing ever to their rythmn of change and 
destruction, he comes to lay waste his powers, without ever 
realising the nobler purpose of the Life Divine. 

‘ Ever dwelling in the Self: ’ Detachment from the world' 
of-objects is never possible without attaching ourselves with 
something nobler and divine. The human mmd-intellect- 
equipment can exist only in the positive contemplating 
of some objects It cannot remain in a negative attitude 
of not contemplating anything. For example, from tomorrow 
onwards let us determine not to think of a bald headed man 
as soon as we wake up ; it is cent per cent sure then that the 
very first thing which we will remember will be a bald-head. 
But supposing now we give the mind a positive point to 
contemplate upon, as ‘ Narayana-Narayana" we shall find 
that the mind has avoided totally the condemned thought. 
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In the same way in order that the mind may not have the 
evil of attachment in it, it should live in a spirit of contemp- 
lation upon the Self. 

' Their desires completely at rest Desire is the activity 
of the intellect. When the intellect desires the mind starts 
contemplation upon the desired objects : as the desire 
so the thoughts. Therefore, the discipline of the intellect 
should be to discourage desiring for the finite joys arising 
out of the ephemeral sense-objects of the world. When 
the desires have ended the mind becomes still. 

^Released from the pairs-of-opposites like pleasure and 
pain": When the body comes in contact with a sense-object 
it is the mind that comes to experience as it were the final 
result of the contact as pleasure or pain. Once the mind 
starts recognising this pair, then it is natural for any mind 
to revolt against ‘ pam ’ and instinctively seek ' pleasure.’ 
Unfortunately in this mad onrush of seeking pleasure and 
avoiding pain, there is no stability inasmuch as things that 
constituted joys of yesterday prove themselves to be the 
sources of sorrow to-day. To cater to the whims and fancies 
of such an unsteady entity is to barter away our chances to 
bring about any cultural unfoldment in ourselves. 

And the stanza concludes by a positive and optimistic 
declaration, having in force and style the vehemence of a 
commandment, when it says, ‘ the undeluded reach that Goal 
Eternal ’. The Consciousness expressed through the matter- 
vehicles in the miserable man, torn with his own stresses 
and strains ; and the same Consciousness gathered from 
these vehicles and experienced as such is the Divine 
moment of Infinite realisation. 

‘ The Goal is again clearly specified thus 
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?[ qw m ii^ii 

6. na tad hhasayate swyo 

na sasanko na pavakah 
yad gatva na nivartante 
ta dhama paramam mama 

?r-Not, gf^-that, vrra^^-illumines, - the 
sun, rT-not, 5T^W*'-the moon, rT- not, trr^^: fire, 
q'rj^^to which, 3Tc^T~having gone, ^r-not, 

(they) return, that, - Abode, 

supreme, TTJT-my. 

6. Nor does the sun shine there, nor moon, nor fire ; 

to which having gone they return not ; that is 
My Supreme Abode. 

Consecutively in the two previous stanzas it was repea- 
tedly asserted that the goal sought in spiritual life is one, 
“ having gone into which there is no return ever ” The 
very same idea, that the Perfection gained is an irrevocable 
fact, and that there is no more fear of any return into 
the natu'-al stupidities of a limited egocentric life, is being 
emphasised in this stanza also. Repetition is a method of 
assertion in all scriptural literature. No doubt this method 
is not used everywhere Wherevei logic is available, ideas 
are nailed in by logical reasonings. But there are realms, 
into which the teacher alone has at present admission and 
not we, the student class, and, thefore, the prophetic Rishies 
have no other go but to repeatedly assert for our acceptance, 
the nature and condition of the unknown experience of the 
Infinite. 
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This glorious State of Perfection is the Goal which 
almost all stanzas in Geeta consistently indicate, and though 
it is an Absolute State, here an honest attempt is being 
made to describe It in terms of the finite phenonmenon. 

'Nor sun, nor moon, nor fire illumine That " : — Herein is 
enumerated almost all the sources of light, blessed by which 
the physical eyes experience vision. To see a thing is to 
know the thing; and in order that the organ of vision 
might use its powers of seeing it is not only sufficient that 
objects are in front of it but they must also be bathed in 
light. In a medium of light alone can the eyes illumine 
forms and colour. Again, we perceive not only the forms 
of the objects in the world outside, but the ears illumine 
the sounds, the nose illumines the smell, the tongue per- 
ceives the tastes, the skin understands the touch. Each 
instrument illumines its nbjects Nor even this is the all. 
We can perceive our feelings, and we do perceive our ideas. 
The “ light ” in which we perceive thus all our sense objects, 
all our emotions, and all our thoughts, is the Light of Con- 
sciousness, by which alone we become Aware of all our 
experiences. 

This Light of Consciousness cannot be illumined by the 
sources of gross light perceived in the world outside such as 
the Sun, the Moon or the Fire.* In fact, the very light of 
the Sun or the Moon or of the Fire is an “ object” of our 
Consciousness: We are constantly conscious of it. An 
object of perception cannot illumine the subject that perceives 
it — the subject and object cannot be at any time one and 
the same. The awareness by which we come to experience 


* For more details on this topic refer DISCOURSES ON KATHO- 
PANISHAD by the same author . II. 5-15 
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all our Life’s joys and sorrows is the Eternal Self, and to 
realize that Consciousness is indicated as the supreme Goal 
by the Geeta. 

' That is My Supreme Abode ’.-—This State of Conscious- 
ness into which we can rise up on transcending the agitations 
of the mind and intellect,* is described here as the Abode 
of the Divine, the Dwelling Place Supreme, wherein we can 
confidently make an appointment with Truth and “ meet ” 
the Infinite ! 

Utilitarians, as we are, it is sure that all seekers will 
doubt whether the experience of the Truth is worth having 
at such a tremendous effort, because is there not a risk of we 
falling back again into our present confusions and getting 
deluded by a finite pain-ridden world of plurality? This is 
denied and the seekers are assured, for the third time 
continuously in this stanza, when Krishna qualifies “ My 
Supreme Abode ” as one “ to which having gone none 
returns'" 

It is an experienced fact in life that when one has 
mastered a knowledge it is almost impossible for one to 
make any more mistakes in it ; to a great musician to sing 
deliberately out of tune in disharmonious notes is as difficult 
as it is for a beginner to sing correctly. Having known a 
language, to try to talk ungrammatically is as difficult as for 
the illiterate to talk correctly. If in the imperfect world 
of imperfect knowledge a cultured man, educated and arti- 
stic, cannot fall back freely into the levels of the uncivilised 
and the illiterate, how much more must it be an impossible 


* On accomplishing the spiritual conditions laid down in stanza 
5, above. 
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act for the Perfect, ever thereafter, to coine back and fall 
into the earlier confusions and ignorance?* 

It is one of the rarest stanzas in the religious literature 
of the world which m so simple a style has indicated so 
exhaustively the Unconditioned, Pure Self, the Infinite 
Realitj. In Hinduism, it has always been emphasised that 
after death there is a continuity of existence and the 
individual who has expressed himself as a personality 
in its previous body continues its biography with a new 
embodiment and under a new set of environments The 
individuality thus undergoing experiences of birth and death 
repeatedly is called the Jeeva or the individual personality. 
This Jeeva is the Eternal Light of Consciousness playing 
upon, and seemingly conditioned by the subtle body, con- 
stituted of the mind-intellect equipment. In short, death is 
only a phenomena wherein, a given subtle body changes 
its physical equipment, seeking ‘ fresh fields and postures 
new ’ for its expession and expansion. This process is not 
the reaching of the Infinite ; for, ‘ My Abode ’ is that 
" wherein having gone there is no return 

To explain this possible doubt, the structure and the nature 
that constitute the ego (Jeeva) is explaind in the following 
stanzas. 


* I know I am ineffectually arguing because I am conscious that 
intellectually any argument raised on this point can be easily scorned 
at and it is for the very same reason our scriptures, as 1 said at the 
beginning of my discourse on this stanza, have adopted the method of 
over-statement and repetition in driving home into us this tiuth. 
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| 

ll^ll 

7. mamai va mso jivaloke 

jivabhutah sanatanah 
manahsasthani ndnyani 
prakrtisthani karsati 

rr;r-My, q:cr-even, -portion, in 

the world of life, - having become a soul, 

^5ITcT?T:-?ternal, lT5T;'7irT^-with mind as the sixth, 
ff?S[?TTM-the (five) sense-organs of perception, 
abiding in Prakriti, w^-draws (to 

itself). 

7. An eternal portion of Myself having become a living 
soul in the world of life, and abiding in Pra- 
knti draws (to^ itself)the (five) senses with 
mind for the sixth. 

'‘A Ray o/Mwe//” The Infinite has no parts : can 
suffer no divisions within Itself. And yet, just as with 
reference to the four walls of my room I consider the ‘ room- 
space ’ as different from the ‘ outer-space so too, with 
reference to a given mind-intellect vehicle, the Infinite Light 
of Consciousness playing upon it is considered by the 
ignorant as limited by the very vehicle. The Moon-in-the- 
bucket will dance and break up into bits when the waters 
in the bucket trembles at the touch of a passing breeze. 
Even if a million such reflected Moons have broken and 
shattered, the immortal Moon in the heavens will not suffer 
any self-destruction. Similarly, the ego-centric personality 
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(Jeeva) born out of the Consciousness playing upon a given 
subtle-body suffers no limitation. Even though the ego 
changes with its joys and sorrows, with its knowledge and 
ignorance, with its peace and agitati|||is, the essential nature 
of the Consciousness Infinite that sparkles in our hearts is 
Eternal indeed, and hence the stanza qualifies the Self in 
man as * ‘ the Eternal Jeeva in the world of JeevasJ 

'' Attracts the senses"^: — This Spark of Consciousness 
vibrates the entire body with life, rendeis existence possible 
for a living creature, maintains by its mere presence, the 
sense-faculties and the mental-capacities around Itself. No 
doubt these are faculties that belong to matter . But at the 
same time these powers of seeing, hearing, etc, and also 
of feeling, thinking, etc , are not the powers of the sense- 
organs or of the inner organs (Anthahkarana), They are 
expressions of the Spirit when It functions through matter, 
and hence, it is said that along with the mind the five 
senses abiding in the Prakrithi it functions. That this 
conditioned-self is experienced as the limited ego, the 
mortal, because of our ignorance, or error of judgment that 
It is only a portion as it were, an imaginary portion of the 
indivisible whole, etc., — have all been proved earlier in the 
Geeta.f 

“ When does the Infinite draws these faculties around 

Itr 

* Refer Chapter XIII : DISCOURSES ON GEETA, by Chin- 
maya. 

t i.e , these faculties have their respective seats-of-expression m 
world of matter, the body. 
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8, sariram yad avapnoti 

yac ca py utkramati svarah 
gfhitvqi tani samyati 
va^r gandhan iva sayat 

body, q*ri;;-when, STcTT^tf^-ob tains, 
q-g^-when, ^ and, srfq-also, ^c^mfq-leaves, 
the Lord, ^^^c^r-taking, cccrrR- these, ^qrf^-goes, 
cff^t-the wind, TfP^^rq^-the scents, f;^-as, srr^qTr^^- 
from (their) seats, (the flowers). 

8. When the Lord obtains a body, and when He leaves 
it, He takes these and goes (with them) as the 
wind takes the scents from their seats (the 
flowers) 

'' When the Lord acquires a body ; — The infinite condi- 
tioned by the mind-intellect is the Jeeva, and xhtJeeva takes 
to Itself various bodies from time to time and incarnates in 
different environments, which areoidered by its own burning 
desires and aspirations, and which are most suited for it to 
exhaust and fulfil all its demands. From the moment the 
Jeeva enters the body till it leaves, in short constantly, 
it keeps these sense faculties and mental impressions at all 
times with itself. In fact, the subtle-body includes all these 
faculties 

At death the subtle-body departs from the gross-body 
and it is left inert. If systematically observed the dead body 
will be found to maintain, no doubt, the shape of the very 
individual that it was, but has no more any sense faculty or 


* Refer ATMABODHAM by Swami Chmmayananda . Stanza 13 
page 25 wherein the seventeen items that constitute the subtle-body 
have been described 
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mental ability or intellectual capacity, that it had expressed 
before. These expressions, physical, mental and intellectual, 
were that which gave the body so long its own impressive 
individual personality stature. AIT these constitute the 
subtle-body and, that gross-body bereft of its subtle essence 
is called the dead body. 

At the time of death, the subtle-body, as it is described 
here, moves off gathering unto itself all faculties, '"as the 
wind takes scents from their resting places": a passing breeze 
is not at any time separate from atmospheric air that is 
everywhere, and yet, when the breeze passes over a flower 
or some sandle-paste, or a scent-bottle — which are all seats 
of fragrance— it carries with it the respective aroma. 
Similarly, the subtle-body when it moves out carries with it 
the senses, mind, and intellect, not in any gross form but as 
mere ‘‘ fragrance ” of what all they had lived, felt and 
thought of Thus viewed, the mind is nothing but a bundle 
of Vasanas. These Vasanas can exist only in the Infinite 
Consciousness, and the Light of Awareness dazzling on the 
Vasanas is called the “ individual personality Jeeva, 

In this stanza the Jeeva is called the Lord (Jswara) only 
because the “ individual personality ” is the Lord of the 
body, that orders, commands and regulates all its actions, 
feeling and thoughts. Just as an officer on receiving transfer 
orders packs up his belongings and moves out of the present 
residence, and having reached the new seat of appointment 
unpacks and spreads out his furniture for his comforts, so 
too at the time of parting from one body the subtle-body 
gathers itself from the gross “ dwelling place and on 
reaching the new physical structure it again spreads itself 


* BHOGA AYATHANAM— Refer ATM AHODAM by Swamiji-^ 
Stanza 15. 
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out to use it faculties through that new “ hu^of-experience’^ 
These stanzas are really a summary of the Upanishadic 
declarations*, 

This subtle-body, enumerated in the previous stanzas roughly 
as the five senses and the mind as the sixth is being more 
clearly explained in the following stanzas. 

^ 5rroT^^ =?r i 

11^11 

9. srotram caksuh sparsanam ca 
rasanam ghranam eva ca 
adhisthaya man as ca yam 
visayan upasevate 

STt5rfi;^The ear, ;3^:-the eye, - the 

(organ of ) touch, g-and, ^:g:rrJ?;=the (organ of ) 
taste, siyor3qj-the (organ of) smell, ccoT-even, g-and 
3TT^^r?T-presiding over, ffq-:-the mind, ^-and, 
3T?Tq^-he, fq'irqTq^-objects of the senses, 
enjoys- 

9. Presiding over the ear, the eye, the touch, the taste 
and the smell, so also the mind, He enjoys the 
sense objects. 

The /eeva through the equipment of the mind enj’oys 
the world of objects available in the new environment, 
through the sense organs of hearing, seeing, touching, tasting 


* Refer DISCOURSES ON AITREYA UPANISHAD by Swami 
Chinmayananda. 
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and smelling, which are expressed through their respective 
organs of the ear, the eye,' the skin, the tongue and the 
nose. 

The pure Light of Consciousness never illumines any 
object, because in the Pure Light of the Infinite there are no 
objects at all to illumine. It is only the Light of Conscious- 
ness that is reflected at the mmd-intellect that becomes the 
special beam of Light, the intelligence, in which alone the 
sense-objects become illumined. That is why very often 
when we are thinking intensively on some problem, even if 
some of our friends come in front of us and talk to us, we 
neither see nor hear them. The image of the object has 
already fallen on the eye-wall and the sound of the speaker 
has made the necessary stimulation of the tympanium of the 
ears, and yet, we see nothing, we hear nothing, because 
the conscious mind is turned elsewhere. Therefore, using the 
mind along with each sense separately, the individualised 
ego — Jeeva — the Dweller in the body, enjoys the sense- 
objects such as sound, form, touch, etc. 

If the Consciousness which is Eternal and Perfect is so 
intimately present in every experience of man how is that we, 
who are livn g through vivid and real experiences at every 
moment of our existence, miss to recognise this Divine Perfec- 
tion, which is so constantly with us at all times and everywhere? 
The Self is visible only to the eye-of -knowledge : 

sTifq qr i 


* Refer commentary on the ATMABODHAM by Swamiji : 
Stanza 25. 
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10, utkramantam sthitam va pi 
bhunjanam va gunanvitam 
vimudha na nupasvanti 
pasyanti jnanacaksusah 

^c5f;m?crJ?;-Departing, fejcTJ^^-staying, ^T-or, 
STT^-also, enjoying, gr-or, ajoiTFcT^-l?;- 

united with the Gunas, firJ^r:-the deluded, ^-not, 
3T5'T^55rr?cr-do see (Him), q'^^jFcT-behold (Him), 
^R^^Tt-those who possess the Eye-of-knowledge. 

10. Him who departs, stays and enjoys, who is united 
with the Gunas, the deluded do not see ; but 
they behold, who possess Eye-of-knowledge. 

It is true everywhere that a common man, though he 
may observe an object, yet he may not fully and correctly 
understand it. The better understanding of things is always 
reserved for the man of knowledge. Everybody can read 
a great piece of literature, but only a literary genius alone 
can come to comprehend and enjoy fully the vision expres- 
sed in and through artistic finish of the quoted piece. Only 
a jeweller can really estimate the quality and worth of a 
jewel, even though all can look at it. Everyone can hear 
music, but only a musician can judge and experience the 
subtle beauties in a masterly recital. Similarly, every one 
of us, so long as life resides in us, can perceive, feel and 
think, and yet, it is only the wise-man who can come to 
recognise and live the Infinite Essence of Life Itself. 

The Infinite Self is at all times present, and never is there 
a time when it is not. When leaving the body, the subtie- 
body is vitalised by the Presence of the Spirit. While the 
body is existing the Self is illuminating all experiences. 
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While enjoying the pleasures of life it is the Light of Con- 
sciousness that illumines for us all our mental experiences 
and our intellectual judgements. At moments, our entire 
mental climate changes from peaceful calmness (Sattwa) to 
riotous agitations or into a dull inQviiSi (Tamas), 

and at all these moments, whatever be the nature of the 
climate within, they are all experinced only by the Light of 
Consciousness. And yet, the unintellgent perceives not 
this Conscious Knowledge that is constantly aware of his 
moment-to-moment experiences. 

An average man is so much preoccupied by the details 
of experiences that he, clinging to his desires for enjoying 
the outer beauty of things and situations, comes to overlook 
and fail to recognise the steady Light of Consciousness 
in him, in the presence of which alone can any experience 
be ever possible. Those who have got the necessary detach- 
ment from the minor details of the outer field-of-experience* 
alone come to a recognise and live the joys of the pure Self — 
the Subject. 

This special vision available to the man of Perfection 
is called the ' Eye of (Wisdom)' in the stanza. This is not 
a special inner organ as such : it only represents an extra 
faculty that develops in the spiritual seeker, who, with it 
comes to perceive the deeper significances and subtler sug- 
gestions in the superficially chaotic play of plurality. Those 
who have not got this intuitive perception must necessarily 
fail to have this vision of the play of the Immortal Divine in 
and through the day-to-day activities and happenings. The 
same idea is more artistically stressed by Sri Sankara else- 


* Refer Chapter XIlI-KSHETRAM-the items that constitute the 
Field-of-expenence have been enumerated m Stanzas : 5 & 6. 
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where also.* This ‘ Eye of Knowledge ^ cannot be developed 
unless the discipline of self-perfection is not properly 
practised The subjective technique of self-integration {Yoga) 
can be suceessfully brought about only when complete 
integration of personality has taken place. 

A few only come to ultimately experience this Self, while 
others, even though striving, fail to have this realisation. 
Whyl 

II nil 

11. y at onto yoginas cai nam 

pasyanty atmany avasthitam 
yatanto py akrtatmano 
nai nam pasyanty acetasah 

~ Striving (for perfection), - the 

Yogins (seekers), and, this, - see, 

^lcJ7R-in the self, ^^Rt^r^q^-dwelling, q-^Rt-striv- 
ing, srRr-also, sr^arTrJTRt-unrefined, jq-not, 
this, q^q-F^-see, ^%^H:~the unintelligent- 

11. The seekers striving (for perfection) behold Him 
dwelling in the Self; but, the unrefined and 
unintelligent, even though striving see Him 
not. 

Those who are successful in their attempts at stilling 
their mind and cleaning their intellect off its disturbing 


* Read aTM^BODHaM by Swami Chinmayananda stanzas 47 
and 65. 
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attachments and desires come to recognise the glory of the 
Self and expermce its Infinite beautitude. But it is also true 
that all those who put in mechanically plenty of self-effort 
(Yoga) need not necessarily succeed. Hundreds are there 
who complain that though they were regular in thejr spiritual 
programme for years, no appreciable amount of self-develop- 
ment has come to them. One may wonder why should this 
be so ; and especially when majority of sincere seekers come 
to complain their unsatisfactory development or utter failure 
in their spiritual endeavour, in these democratic days of 
majority rule, very easily can we vote down Yog^and declare 
that it is not a technique of self-perfection at all. It is only 
perhaps a wrong prescription given out by some ineffectual 
dreamers, in moments of their poetic fancies. 

This mooted point is being answered here very logically. 
‘‘ Though, striving, those of unrefined mind and devoid of 
wisdom, perceive Him not Two conditions are unavoid- 
able if meditation is to ultimately yield its promised result. 
.(A) The perification of mind is generally defined as removal 
of agitations (Vikshepa) created by one’s false ego-centric 
attachments with sense-objects. (B) Also, the intellect is to 
be tuned up properly with a correct understanding of the 
nature of the Self, and thus all doubts of the misty mind 
(Avar ana) that veil its perception are also to be removed 
through study, reflection and practice. If these two adjust- 
ments are not properly accomplished, through practice of 
devotion (Bhakti Yoga) and service (Karma Yoga), all 
attempts at meditation in the Path of Knowledge can reward 
us only with failures. 

In short, the stanza emphasises that those whose mmds 
have not been properly regenerated through practice of self- 
control and subjugation of the senses, and who have not 



renounced and abandoned their evil ways of looking at things 
from a very limited ego-centric stand point, whose pride has 
not yet been subdued — such seekers, however sincerely and 
ardently they may meditate, have little or no chance of un- 
folding themselves into their diviner possibilities ; they be- 
hold Him not. Though the Self is the nearest and, therefore, 
most easily perceivable, yet, all do not see Him, because of 
their complete slaveiy to the enchantments of the sense- 
objects. 

Hereafter, in the following four stanzas, the Immanence 
of the Lord — (A) as the All-illumining Light of Conscious- 
ness, (B) as the All-sustaining Life, (C) as the subjective 
warmth of Life, in all living organisms, and (D) as the Self 
in all the hearts — is being described. 

So far the Self has been indicated as (1) That which 
cannot be illumined by the known phenomenal sources of 
light, such as the Sun, the Moon or the Fire ; (?) That which 
having reached none returns back from that State of Perfec- 
tion; (3) That of which the individual entities (Jeevas) are 
only as though a part. 

To show this very same Goal as the Essence of all and the 
Reality behind all these experiences, Loid Kiishna proceeds to 
give a short summary af His manifestations, in the following 
four verses : 

WWW 

12. yad adityagatam tejo 

jagad bhasayate khilam 
yac candramasi yac ca gnau 
tat tejo viddhi mamakam 
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Which, residing in the sun? 

- light, :jr3Tg[^- the world, - illumines, 

^M^TJ^-whole, ^^-which, in the moon, 

q’^-which, ^ and, in the fire, cf^-that, ^5f:- 

light, f^|^:--know5 

12. That Light which is residing in the sun illumines 
the whole world, and that which is in the moon 
and in the fire — know that Light to be 
Mine. 

We who are familiar with the modern scientific observa- 
tions must necessarily get rattled a bit when we read the 
meaning of the stanza. But without losing our balance if 
we were to quietly contemplate over the statement, 
expressed in this stanza, we shall realise that our confusions 
are only because of the limitations of our own intellect — 
which we have cultivated by the study of an intellectually 
limited science. In the early class-rooms we are told very 
scientifically that earth is a portion of the Sun that has fallen 
down from it and got held within the web of mutual attrac- 
tions of the planets, and cooled now to the modern tempera- 
ture. But if we ask the question where did the Sun itself had 
come from, the teacher of science is not only uncomfortable, 
but he is positively tickled to a justifiable bad temper ! 
Science can move only in a field where it can gather the 
necessary data to calculate and to prove. 

But philosophy seeks to satisfy the questionings of the 
human intellect regarding the Ultimate Source of all things, 
even if the necessary scientific data for such an attempt is 
not at present available in the laboratory observations. 
There is a definite frontier at which the intellect and its 
observations, its logic and conclusions, its reasoning and 
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assertions, must necessarily exhaust and cry a halt. And 
yet, the question is not fully solved, for, even there we find 
an honest intellect still left wondering:. Why!. How!! 
What 1 ! ! There Science is silent. Where the science has 
fulfilled itsef and from where onwards its light fails to 
illumine the path, there philosophy starts its pilgrimage 
towards the Absolute Satisfaction. 

Here, in the stanza, it says that the very light which 
emerges from the Sun which illumines the whole world, is 
the Light that is emerging from Me, the Infinite Conscious- 
ness. Nay, the light that comes from the Moon, the light 
that emanates from the fire, are all expressions of the Infinite 
Reality when It expresses through the moon and fuel. 

The manifestations are different because the equipments 
are different: the light in the bulb, the heat in the furnace, 
the movement in the fan are all indeed different manifesta- 
tions, because the bulb, the furnace and the fan are dissimilar 
equipments; but the energy, the electricity, is one and the 
same. In brief. Consciousness expressed through the Sun 
manifests as Sun-light, expressed through Moon is the 
Moonlight, through the dry fuel is the fire — and yet, all of 
them are in reality nothing but the Infinite Itself, and these 
are Its glorious manifestations. The Infinite manifests in 
order to create the conducive environment, in which alone 
the world can exist, wherein as Lord He can come to express 
Himself and play out His game of multiplicity/’ 

Moreover : — 

^JTT II ^ ^|| 
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13. gam avisya ca bhutani 

dharayamy aham ojasa 
pusnami can sadhih sarvah 
somo bhutva rasatmakah 

earth, ^rBr^q’-permeating, ^ - and 
all beings, gfRqTTJT - (I) support, 

STfSTS^rr - by (My) energy, J^otrfir - (I) nourish, 
and, - the herbs, - all, - moon, 

^rcfr-having become, ?:^TrJlsF:-juicy. 

13. Permeating the earth I support all beings by (My) 
energy ; and having become the juicy moon 1 
nourish all herbs. 

‘‘ Permeating the earth I support all beings with My 
energy — Even long before artificial manure was discovered 
the earth had, no doubt, a long history, and some of those 
eras in the bygone days were, perhaps, more over-populated 
than in the present. And yet, the eaith continued to sustain 
life. The capacity in the earth to sustain life and nourish 
it, the warmth and the mineral contents, are all, says the 
Lord, “ My own vitality Meaning, the same Conscious- 
ness which through the Sun became the necessary warmth 
of the atmosphere, has, while expressing through the earth, 
become the potential fertility of the soil and the life-giving 
secret capacity in the earth. 

“ Having become the Moon-light I nourish all the plants 
The same Eternal Consciousness while functioning through 
the Moon expresses Itself as Moon-light and refills each 
plant of its potential essence. If this passage was rejected by 
members, of a few generations back, children of the most 
modern scientific knowledge shall not dare to question it 
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now 1 ^ Modern agricultural science has come to prove to- 
day that the planetary organisation, especially the Moon, 
has got something strange to do with the productivity in 
agriculture ! Recent experiments have been reported wherein 
tomato seedlings sown on the full-Moon-day and plucked 
again on a full-Moon-day were found to yield a better crop. 
In the West a Scientist to-day is revolutionising vegetable 
cultivation and agriculture by his new theories and experi- 
ments on lines suggested above. 

Shifting our eyes from the West to the Indian villages, 
even though they may not explain and prove the glories of 
some of their practices, they too have a traditional know- 
ledge of the correct time when thay have to sow and reap 
Maize, potatoes, rice are some of the examples wherein the 
Indian cultivator by tradition knows when to sow and when 
to reap. When he consults the almanac to know the right 
time for sowing, etc , the modern scholars of agriculture in 
India, especially when they have learnt our cultivation in 
foreign lands, have a knack of laughing at the native wisdom! 

Indeed it is accepted on all sides that that the paddy 
preserved for seeds is to be dried not only in the Sun, but 
also must lie exposed to the Moon. The Natureopaths keep 
some of their preparations — as also the Ayurvedic physi* 
cian — exposed to the Moon for ceitain number of days, and 
they claim that the medicines gam thereby certain curative 
powers. 

All these above facts are only touched up lightly here 
to prove that the declaration in the stanza is not totally 
unscientific. 

To read the above and the present stanza together, 
the Sun, the Moon and the fire are the sources of all 
energy in the world, but the very source of the energy 
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from where it flows through these phenomenal expres- 
sions is the Infinite Consciousness. Not only that it is 
the same Consciousness that functions through the earth 
and gives the field their special capacity to sustain and 
nourish the vegetable world, but when they grow up it is 
again Consciousness, functioning through the Moon and 
manifesting as Moon-Light, that fills each vegetable with its 
essential food value (Vitamins'^). 

Moreover : — 

Ef[or[qR?TfTT3^; ll?y|| 

14. aham vaisavanaro bhutva 
praninam deham asritah 
pranapanasamayuk tah 
pacamy annam chaturvidham 

- (the fire) V aisvanara, ^r^rr- 
having become, srrmTTTl^-of living beings, 
the body, 3Tn%^: - abiding, srTOTTqTJT^mg^: - asso- 
ciated with Prana and Apana, q;3rTfiT-(I) digest, 
ST?rJ^-food, ^gf^qqi^-four-fold* 

14. I having become (the fire) Vaisvanara, abide in the 
body of beings, and associated with Prana 
and Apana, digest the four-fold food. 

Abiding in the body of living beings as the Vaiswanara 
The same Supreme Consciousness is that which expresses as 
the warmth-of-life in all living creatures. That physical 
structure from which all warmth has gone is dead. Meto- 
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holism creates the body-heat and the functions of the inner 
organisms continue automatically without any conscious 
effort on the part of the individual, so long as life is pulsat- 
ing in the body. 

The modern experimental science, especially Biology, 
very often escapes behind some pharse or phrases, whenever 
it has to admit its ignorance, or the limitations of its 
scope. For exampe, they will explain the entire circulatory 
system and conclude that the heart is the seat of all pumping, 
but for which the blood would have clotted in the arteries 
and veins themselves. But, if you ask them what makes the 
heart pump they will cleanly escape behind a seemingly 
satisfactory term — the “ involuntary actions ” of the muscles 
in the walls of the heart. To an honest thinker this is no 
explanation at all ; he still asks who or what controls the 
involuntary” actions. The question has no answer so far 
in Science. 

Here, the Eternal Reality is indicated as that mighty 
Life which when pulsating through the body manifests Itself 
as the “ digestive fire ” (Vaiswanara) which assimilates the 
food taken in. 

I digest the four-fold-food — This digestive power in 
a healthy living organism assimilates all types of food. The 
entire variety of human diets are classified under four heads 
in Sanskrit as : food that should be (i) masticated, (ii) swal- 
lowed, (ill) sucked, and (iv) licked. These four types 
embrace all kinds of food, vegetarian and non-vegetarian, 
prepared and unprepared, raw and ripe. All things consumed 
by the mouth are digested, assimilated and absorbed because 
of the digestive system and the power in the digestive system 
is nothing but a manifestation of the all-present Principle 
of Life. 
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''Associated with Prana and Apana'': — Prana and the 
Apana are the two physiological functions of “perception ” 
and of “ excretion ” that are present m all living creatures. 
Here, however, these terms can be considered in their 
broadest general sense. Not only that the Consciousness as 
the “ digestive fire ” assimilate the food that has reached 
the belly, but it ^s again Life manifested as the peristaltic 
movement (Prana) that receives and rolls down the food 
swallowed through the oesophagus into the belly. After 
digesting, assimilating and absorbing the nutrition, it is again 
the same Divine Spark of Life that gives the intestines its 
capacities to throw out (Apana) the undigested and unneces- 
sary by-products. Tn short, it is the Lord that helps us to 
swallow the food, it is Lord again that assimilates the food ; 
it is Lord again that presides over the function of eliminat- 
ing the by-products. 

To recapitulate the chain of manifestations indicated 
so far. Through the Sun the Lord expresses as the Sunlight 
giving the necessary warmth for the atmosphere to sustain 
life on the surface of the earth. By His vitality He feeds 
the earth with a capacity to nourish the plant kingdom. As 
the Moonlight it is He again who fills the vegetables with 
their food contents. It is He again as Prana conveys the 
food from the mouth into the belly, assimilates the food 
therein, and ultimately supervises the excretory system and 
its functions In this total process, the individual lives 
the life of receiving stimuli (Prana) and responding out into 
the world (Apana), On the whole, the phenomenal powers, 
the material world outside, the matter vehicles and their 
functions, and all manifestations at different levels are of 
the same Eternal Divinity. 

Moreover : 
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=^r I 

=^[153: lUMl 

15. sarvasya ca ham hrdi samnivisto 

mattah smrtir jnanam apohanam ca 
vedais ca sarvair aham eva vedvo 
vedantakrd vedavid eva ca ham 

all, :g-and, the heart, 

- seated, - from Me, - memory, 

^Rjq^^-knowledge, 3?q^f;TJ5;^-(their) absence, ^-and, 
ot^:-by the Vedas, g - and, - (by) all, - I, 
t^Ef-even, %^:-to be known, %^T^^^-the author of 
the Vedanta, %;^fir^-the knower of Veda, q:^'- 
even, ^-and, 

15. And I am seated in the hearts of all ; from Me are 
memory, knowledge, as well as their absence. 
I am verily that which has to be known in all 
the Vedas ; I am indeed the author of the 
Vedanta, and the knower of the Vedas ” 
am I. 

“ 1 am seated in the hearts of all — If there be thus an 
Irlfinite Omni-potent Power that manifests Itself as the 
different things and beings in the world, how can a seeker 
make his pilgrimage towards It and meet this great Divine? 
Lord Krishna says that He lives in the hearts of all living 
creatures. Here the heart does not mean the physiological 
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“ heart ” but it is the meta-physical heart. The term heart 
in philosophy means “ mind which has been trained to enter- 
tain constantly the positive qualities of love, tolerance, 
mercy, charity, kindness, and the like A peaceful joyous 
mind, settled in tranquillity, alert and vigilant to receive new 
messages of the higher inspirations is called the heart. The 
Infinite ‘ dwells in the heart' means that, though He is avail- 
able everywhere, the Lord is most conspicuously self-evident, 
during meditation, in the heart of the meditator. 

‘ From Me are memory ^ knowledge, as well as their loss' : 
The Consciousness Divine has been declared above as 
revelling in the heart of every living creature. This Light of 
Life seems to have no particular justification to exist since 
all perceptions are through the body, all feelings are through 
the mind, all thoughts are through the intellect. Geetahere 
declares what exactly is then the special grace of Conscious- 
ness. It is the Light of Consciousness that illumines all our 
experiences in Life. From this Supreme alone all memories, 
knowledge, as well as forgetfulness come to us. Memory is 
constituted of our experiences of the past, stored away in 
our understanding, which guide our present and future 
activities. All education and knowledge that we have at 
this moment are all memories from the past. Unless we are 
aware of these memories they will not be available in our 
present life. Reacting properly with the present sets of 
stimuli and thereby gaining fresh and vivid experiences is 
the process of widening our field of knowledge ; and all these 
processes are possible only in the Light of Life. 

Acquisition of new knowledge, presupposes our capacity 
to give up our false notions. Imperfect knowledge gets 
weeded out when a bosom is cultivating new knowledge, 
A capacity to forget is an essential pre-requisite in acquiring 
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new knowledge The stanza under discussion explains that 
all these subjective activities; mental and intellectual, arise 
from and are maintained by the Conscious Principle, the 
Lord Himself, 

It is I that IS to be known by all the Vedas In all 
scriptures of the world, in and through the various portions 
of all the Vedas in India, Krishna says, this Infinite Consci- 
ousness is the one common factor that has been extolled and 
adored. To realise this is to reach the goal of life, the 
fulfilment of existence. The Consciousness that revels in 
the hearts of all living creatures is the Non-dual, Immortal 
Reality, the all pervading, and It is the only substratum for 
the pluralistic world of experiences. 

/ am indeed the Author of the Vedanta, as well as the 
knower of the Vedas Since Consciousness alone is the 
Eternal Reality, and everything else is a projection upon it, 
the very essence in them, as expressed in the Vedas also, is 
this Consciousness. The seeker— who listens to the Vedas, 
reflects upon their wisdom, and ultimately comes to experi- 
ence the fulfilment of his life — is also at no stage anything 
other than the same Consciousness. 

In short* it has been said that the Consciousness is the 
Light in the Sun ; it is the same Consciousness that fertilises 
the Earth ; the Consciousness as the Moonlight supplies the 
the fcod-value to the plant-kingdom ; it is Truth Itself as the 
body-warmth that presides over the assimilation of the food 
within the body and supervises the piocesses of life's 
transactions with the world outside ; and it is the same 
Light of Consciousness that makes it possible for us to gam 


* That is to summarise the previous four stanzas. 
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experience, store away knowledge, and replace ignorance 
with better knowledge The Eternal Principle which thus 
expresses as the phenomenal powers— which with their 
activities make it possible for life to exist on the surface of 
the earth, and which helps the higher life to gtow and expand 
into wisdom—is the very theme indicated in the Vedas as 
the Eternal Reality and to know It and bring It under our 
expeiience is to know the Infinite. 

Till now are enumerated the glories of Narayana, the 
Blessed Lord, as manifested through the various vehicles 
such as the Sun, the Moon, the Earth, the body, the mind 
and the Intellect. Now, in the following verses Lord Krishna 
points out the True Nature of the Infinite as the uncondi- 
tioned (Nirupadhika), All-pervading ( Saivaghatam) and 
Eternal (Nityam). This Infinite Reality transcends all 
intellectual concepts , such as the Finite and the Infinite — 
as the Perishable and the Imperishable. 

Considering the relative world of experiences Bhagavan 
says : 

m- in ^11 

76. dvav imau purusau loke 
ksaras ca ksara eva ca 
ksarah sarvani bhutani 
kutastho ksara uchyote 

^-Two, - these, - (two) Purushas 
(beings), - in the world, - the perishable, 


* All the previous four stanzas. 
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^g-andj 3T:»qr^:-the imperishable? c?;g'-even, ^r-and, 
^:!q::-the perishable, ;H^ffnT-al], ;ij^^rR-beings, 
the immutable (unchanging), -the imperish- 
able, ; 3 :^q-^-is called. 

16 Two Purushas are there in this world, the Perishable 
and the Imprerishable. All beings are the 
Perishable and the Kutastha is called the Im- 
perishable. 

Earlier* we had an exhaustive discussion of the Field- 
of-matter and the Knower-of-the-field. The discussion so 
far we had in this chapter must prove that the Sun, the 
warmth in the atmosphere, the earth, its potentialities, the 
plant-kingdom, and man and his capacity^—all of them, 
together constituting the Field-of-niatter, are nothing other 
than the Supreme itself. 

fThe Infinite Consciousness when It becomes the light 
and heat of Sun, the fertility of the Earth, the essence in the 
plant, the Consciousness in the heart, the faculties of knowing 
and remembering, etc., they are all different forms of Con- 
sciousness alone. Thus, the fact that the Field-of-matter 
itself is nothing other than the Spirit was already demon- 
strated. The only difference is that the Spirit when It has 
spread itself as matter it looks as though it is subjected to 
change and destruction. Thus the “ realm of matter” is 
indicated in this stanza as the Perishable (Kshara Purusha), 

With reference to this Field-of-Matter (Kshetram) alone 
can there be the Knower-of-the-Field (Kshetragya) said the 


* Geeta Chapter XIII 

tif a goldsmith, m oider to make a chain, beats out a piece 
of gold, into bar, draws it into lengths of wire, cut it into 
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earlier chapter. So too here, with reference to the “ Perish- 
able Purusha"' there is the Spirit, the Self, which is the 
“ Imperishable Piausha 

* In the relative field of experience when we talk with 
reference to the inert and perishable world of matter, the 
Spirit, is indicated as the Conscious Principle, which is 
Imperishable. With reference to one’s wife alone one is 
called the husband , when I have a son I will become a father. 
Similarly, with reference to the perishable and the changing 
matter-envelopments, the Consciousness is indicated as the 
Imperishable and the Changeless. The body changes ; from 
childhood to youth, from youth to old age ; the mind 
changes in its quality of feeling and emotion : the intellect. 
With each added knowledge and experience, is ever in a 
state of change. But all these changes, one is aware of 
constantly. This Consciousness which has been constantly 
recognising and illumining, all the changes, at all levels, all 
through the individual’s life, is necessarily changelesss. 
This Conscious Principle is called here as Akshara — reme- 
mber again, only with reference to and as a contact with 
the perishable, the Kshara, It is called Akshara. 

This Immutable and Impesishable principle of Life is 
the common Self in all living creatures at all times. That 
this Self m the midst of change remains changless, and that 
all changes can take place only in contact with It are both 


bits, knock each-bit into rings, and solder them togetl er to form 
a chain, and if the chain ultimately is made up of gold, all through 
the intervening processes it must have been gold alone. The bar, the 
wire, the bits and the rings are all different forms of f .e same gold. 

* IN SANSKRIT the Life Principle is called PURUSHA, because 
It dwells in the city-of-the-physical-pody PURISAYANATH— resting 
in the body.) 
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indicated by the metaphor suggested in the term used here 
Koodasthah'^' . 

Distinct from these two — the Perishable and the Imperish- 
able — untainted by the imperfections of these two relative 
conditions is the Highest Spirit : 

17, uttamah purusas tv any ah 
paramatme ty udahrtah 
yo lokatrayam avisya 

bibharty avyaya isvarah 

^^JT:-The Supreme? j^^t-Purusha? g-but, 
3T?5r:-another, cr?:;TrcJTr-the Highest Self? ^f^-thus, 
^^TC^i-called, q-^who? ^q*^qi5^-the three worlds, 
^rfir^^T-pervading? fq^fq-sustains? STsqqt-the inde- 
structible, fsq^t-Lord. 

17. But distinct is the Supreme Purusha called the 
Highest Self, the indestructible Lord, who 
pervading the three worlds (waking, dream, 
and deep-sleep), sustains them. 

But distinct is the Highest Spirit spoken of as the Supreme 
Self : — With reference to my own children alone am I really 
known as a father. With reference to my duty or status I 
may have yet another name. Similarly, the Imperishable 


* KOODAM means anvil of the blacksmith : STHAHA mea'^s 
to sit ; KOODASTHA means that which remains as an anvil of the 
blacksmith which allows every iron piece to change in its shape but 
itself remains changeless. 


H 
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is a status and a dignity gained by the Spirit only with refe- 
rence to the field of the Perishable around and about 
It, through which It manifests as the various expressions of 
Life. When I am dismissed from my job or my children 
have died, I am no more a father, nor can I any more claim 
ray erstwhile official dignity. But that does not mean that 
I am in the absence of son and work an ultimate zero, 
a total non-eniity. I still exist as “ the son of my father”, 
in my individual capacity, devoid of all my special status 
and dignity born out of my relationship with my profession, 
or with my children. If this is understood the stanza is not 
very difficult. 

Two chapters earlier it was discussed that the Knower- 
of-the-Field exists in the Field-of-knowing, and when the 
Field-of-matter is removed from the Knower-of-the Field 
what remains* is only the Knowing-Principle called the 
knowledge Similarly, here when the perishable {Kshara) 
is transcended what remains is not the Imperishable (Akshara) 
but that which played as the “ Perishable Purusha ” and as 
the “ Imperishable Purusha”. This Pure Spirit {Purusha) 
is spoken of as the Supreme Self, who 'penetrates and sustains 
the three worlds': “World” in Sanskrit means ‘ realm of 
experience ’ The three realms of experiences in which we 
eak out our life’s returns are the states of Waking, Dream 
and Deep-sleep. The same Self is the illuminator of all 
experiences in all the above three states of consciousness. 

There are not three different types of Purushas ; accord- 
ing to the limitations and conditions around the Spirit it 
looks different in its manifestations. A pot is in a room ; 


*Geeta: Chapter XIII— KASHETRAGNA minus KSHETRAMsi 
GNA...Pure knowledge. 
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now the pot-space is a lesser part of the room-space and the 
room space is only a negligible portion of the total-space. At 
the same time pot-space minus the pot if understood as 
“ space,” it is the same space as the infinite-space. Now, in 
the above example, pot-space and the room-space are some- 
thing other than the outer-space, inasmuch as conditioned 
as they are, they have gathered unto themselves certain limi- 
tations ; but the unconditioned pot-space and the room-space 
are nothing but the infinite-space ; break the pot, pull down 
the walls, the space that was the pot-space and the space that 
was the room-space have both become one with the infinite- 
space ! 

The Consciousness, Infinite, Itself in another form is the 
Perishable-field and as the Knower-of-the-Field the same 
Consciousness is the Imperishable reality in the perishable 
conditionings. But when these conditionings are trans- 
cended the same Self is experienced as the Supreme Self — 
the Paramatman, 

Showing the etymology of the very term^ Purushottam^ 
Lord shows how He is really the Supreme : — 

ST^sRfT ^ IK<ill 

18 . yasmat ksaram atito ham 
aksarad api co ttamah 
ato smi loke vede ca 

prathitah purusottamah 

q-^T^-As; the perishable, - trans- 
cend, than the imperishable, srfq- 

also, sgr - and, g^TTlT: - best, STcf: - therefore, 
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am, - in the world? %% - in the Veda? :sr-and? 
srm^t-declared, 3^^=^JT:-the Highest Purusha. 

18. As I transcend the perishable and am even higher 
than the Imperishable ; therefore, T am declared 
as the Purushottama (the Highest Purusha) in 
the woild and in the Vedas. 

Explaining the very word Purushottama Lord Krishna 
says that Pure Consciousness is higher than both the 
‘perishable’ and the ‘imperishable.’ The perishable can 
continue its processes of change only against an imperishable 
truth. It is a scientific fact that no change is perceptible 
without reference to a changeless factor. If two trains are 
both moving in the same speed no movement is recognised 
by percievers in both the trains. If the changes in the world 
of matter : the body, the mind and the Intellect : are recog- 
nised as we do now, then there must be a steady Principle 
that illumines all these different changes- This constant 
Factor among the perishing is called the Imperishable. 

This illumining Factor gathers its status as “ imperish- 
able ” only with reference to the “ perishable ” realms. Once 
the perishable realms are transcended, the Imperishable 
amidst them itself comes to shine forth as the Pure Infinite, 
which is the Purushothama, Since the Truth, Purushothama, 
is experienced only on transcending both the “ perishable ” 
and the “ imperishable,” the Absolute Truth is known by 
the term the Highest Spirit : Purushothama. This term is 
used to indicate the supreme Self both by the ancient sacred 
volumes (Vedas) and by the poets and writers of the world 
(Loka). 

Now the Lord speaks of the fruits gained by one who 
realises the Supreme Truth as described above : 
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^ ^t ?i#iTr^ff w ii?'?>ti 

19, yo mam evam asammudho 

janati purusottamam 
sa sarvavid bhajati mam 
sarvabhavena bharata 

q't-Who, crqT^^-thus, 3T^jj^:-undelud- 

ed, iSTRrfq -knows? Supreme Purusha, 

^:-He? ^qfir^-all - knowing, - worships, mq;- 
Me, - with his whole being, qRq - O 

Bharata. 

19. He who, undeluded, thus knows Me, the Supreme 
Purusha, he. All-knowing, worships Me with 
his whole being, O Bharata. 

‘‘ One, who undeluded — Anandagiri, who has supplied 
notes on Shankara’s commentary on the Upanishads and the 
Geeta, explains “ undeluded ’’ as one who ‘ Never looks 
upon the physical body, etc., as himself or as belonging to 
himself’. It means one who has totally detached oneself 
from one’s wrong identifications with the various vehicles in 
one and, therefore, also with the world of perceptions, 
feelings and thoughts, which these vehicles provide. 

“ Thus Knows me — To “ know ” here is not a mere 
intellectual comprehension, but a deep subjective spiritual 
apprehension. The undeluded one who has thus experienced 
in himself that he is the Punishothama-^xmoiyilQ Itself seems 
to be the suggestion here. 

Such a one who has fully identified with the Infinite 
“ Me ” alone is a true devotee, who ‘ worships Me with all 
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his being'; such a one is the greatest of devotees declares 
the Geetacharya. Identification with the beloved is every- 
where the measure of love; greater the love greater our 
identification with the object of our love. Therefore, 
arithmetically, total identification should be the maximum 
love or devotion. 

The Highest Spirit, Purushothama, being the Infinite 
Consciousness it is the ‘ all-knower,’ inasmuch as whenever 
anything is known through perception, feeling or thought, 
it is the Principle of Consciousness that illumines it. One 
who has trascended one’s matter-equipments and has success- 
fully sought and discovered one’s spiritual nature as the 
Infinite Consciousness, that individual, as the Supreme 
Awareness, is indicated here as the “ all-knower ” (Sarva- 
vith). 

The knowledge of true natuie of the Lord is the theme of 
this chapter and in the following concluding stanza Krishna 
extoles this theme, which gives liberation to man fiom ail his 
flesh-born sorrows, mind-born agitations and the intellect-born 
restlessness, 

f TO IK oil 

20. iti guhyatamam sastram 
idam uktam maya nogha 
etad buddhva buddlnman syat 
krtakrtyas ca bharata 

f%-Thus, «jgRnTH.-most secret, ^ii^q;-science, 
(teaching) ^^-this, been taught, Tr?Tr-by 

me, sinless one, q:^-this, ^^cfT-kn owing. 


214 



wise? becomes, - (who has) 

accomplished all the duties, ?5r-and? - O 

Bharata- 

2o. Thus, this most secret science (teaching) has been 
taught by Me, O sinless one ; on knowing this, 
(a man) becomes wise, and all his duties are 
accomplished, O Bharata. 

In this concluding stanza Krishna says that He has 
taught in this chapter “ the most secret science '' The 
spiritual science {Brahmavidya) is termed as secret, not in the 
sense that it should not be given out to anybody, but that it 
is a knowledge which cannoT of its own accord come to 
anyone, unless one is initiated into it by a Knower of 
Reality. 

“ Oh f sinless one ‘ Sin ’ means an act, a feeling, or 
a thought, which having perpetrated, entertained, or thought 
of, comes back after a time to agitate our bosoms with its 
insulting taunts and helpless regrets. In short, sin is the 
resultant of the past that comes to demean our self-estimate 
of ourselves and creates in us a lot of mental storm and the 
consequent mental dissipation. One who has thus an inward 
personality, which carries disturbing memories of undignified 
acts and cruel schemes, has indeed, a bosom that is ever 
agitated and restless. Such a mmd-intelect-equipment can- 
not consistently apply itself to any serious and deep investi- 
gation into the subtle realm of the Pure Awareness that lies 
beyond the frontiers of the Intellect. Therefore, the term 
“sinless” in the context here only means Oh I steady- 
minded, alert and vigilant student 

He who has realised this Purushothama-state of Con- 
sciousness becomes wise inasmuch as he cannot thereafter 
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make any eirorof judgment in his life and consequently 
create confusions and sorrows for himself and others 
around. 

The second of the benefits accrued by contacting the 
Purushothama state is the enjoyment of a complete sense of 
fulfilment {Kritha-krithyatha), a complete and overwhelming 
joy that comes to a man when he realises that he has fully 
accomplished what is expected of him. This is promised 
here in this stanza as the reward for the realisation of the 
Purus h 0 thama-stage . 

?Tt5T??TT# fITIT 

II 

om tad sad ity srimad bhagavadgeetasupanisatsu 
brahmavidyayam yogasastre sri 
krishnarjunasamvade 
Purushotama-yogo Nama 
Pancadaso Adhyayah, 

Thus, in the Upanishads of the glorious Bhagvad-Geeta, 
in the science of the Eternal, in the scriptures of Yoga, in 
the dialogue between Sri Krishna and Arjuna, the Fifteenth 
Discourse ends entitled : 

THE YOGA OF THE SUPREME SPIRIT. 

For the detailed word-meaning of the Sankalpa vakya 
refer earlier chapters.* 


* At the closing of chapters I and IT. 
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INTRODUCTION 

CHAPTER XVI 

Every system of ethics catalogues a series of virtues 
and vices, and strangely enough all such systems read 
the same in spite of the fact that their Prophets were of 
different time and place. Irrespective of claime, creed, 
race and tongue a good man is a good man. No doubt, 
there are slight differences between faith and faith, but such 
differences are found only in the Prophets, emphasis on the 
people’s abstenion from certain vices and/or cultivation of 
certain virtues. And their special advices and appeals to 
the people are obviously determined by the sort of life lived 
by the majority of the people of their respective times and 
places. 

The very same qualities accepted as virtues some three 
thousand years ago still exist as virtues, and even to day 
those who live them are considered to be virtuous. Strangely 
enough we find that human beings true to their type, are 
just the same in this uprorious present as they were in the 
peaceful past. In the chapter now under review, the entire 
mankind of all times and of all ages has been classified under 
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three types : (a) the Divinely Good Deva, (b) the Diaboli- 
cally Fallen Asura and (c) the Incorrigibly Indiiferent 
Rakshasa. However, the Rakshasic type is not taken up in 
the following stanzas, most probably because for that type, 
no conscious self development is ever available, and they 
have to be broken, recast and moulded again by the relent- 
less hand of adversity. 

Earlier^ we had a discussion in which Krishna ex- 
plained the three kinds of nature of the sentient beings 
Prakritis. Later on^ the Field-of Experience Kshetra and 
the Knower-of-the-Field Kshetragna w'ere in detail discussed. 
In conclusion, it was established that the Subject, the 
“ Knower ” is one in all “ Fields 

The natural question of a brilliant intellect at this stage 
of discussion could be only how and why the experiences 
are so varied from individual to individual even though the 
“Subject” is thus one and the same. It was explained^ 
that the “ Field ” is under the influence of different 
temperaments (gunas) and, therefoie, no two individuals 
can experience a given field of happening in the same 
fashion. After thus discussing exhaustively how the Fields- 
of-Experience differ from one another on their changing 
tempers, we had a discourse from the Geetacharya^ on the 
essential nature of the Infinite and Eternal “ Subject”, the 
Knower-of-the-Field. This Purushotham had been amply 
painted therein as the Transcendental State of Perfection 
and as Pure Knowledge. 

Naturally, therefore, in the logical development of 
thought in the Geeta, the chapter now under our pen is 


1 Chapter 9. 2 Chapter 13 

3 Chapter 14. 4 Chapter 15. 
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discussing the types of manifestation that are available in 
the living world when the same Knower ”, the one Eternal 
Spirit, expresses Itself through the variegated “Fields”. In 
short, the logic of the sixteenth chapter can generally be a 
bit confusing to all hasty students ; and there are daring 
critics who had come to the conclusion that more often than 
not “the Divine Song of the Lord is rather rambling.” 
This is very unfair. The sequence in the thought develop- 
ment in chapter sixteen is from the ideas not yet concluded 
and left as such in chapter nine and the ideas merely 
touched up during the explanations in the preceding three 
chapters. 

Another severe criticism generally levelled against 
Hindus is that as believers of the Non-dual Reality, 
Brahman, they have no respect for the moral and ethical 
values. Some critics compare the devotional religions, 
semetic or otherwise, with Vedanta and desparately strive 
to conclude with an unsubstantiated exaggeration of the 
nobler beauties of the former. The lie is given to this criti- 
cism ; how consistently Vedanta insists upon the moral 
virtues as a prerequisite even to enter its portals is evident 
from the chapters of Geeta And this chapter will reveal how 
exhaustively the Rishis had pointed out the mental contents 
of the good as compared with the filthy fill in the bad. 

The anxiety of the Geeta is not to classify mankind as 
good and bad, and to promise a paradise for the good, and 
to curse the bad to endless damnation in a hell. The virtues 
enumerated here are the scientific observations made in the 
physical, mental and intellectual behaviours, when Life, the 
“ Knower ”, pulsates through a disciplined “ Field ” and an 
undisciplined “ Field “ of Experience. 
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CHAPTER XVI 


3?¥r4 ^iTsr?T3fefk%iT5??5r%f^: i 

q^«T ^r^qRRT \\l\\ 

Sri Bhagavan Uvaca 

1 . abhayam sattvasamsuddhir 
jnanayogavyavasthitih 
danam damas ca yajnas ca 
svadhyayas tapa arjavam 

Fearlessness, - purity of 

heart, - steadfastness in know- 

ledge and Yoga, ^RJi;^-alms-giving, -control 
of the senses, ^-and, q’n: - sacrifice, ^ - and, 
-study of Sastras, hT: - austerity, STT^WJ?;- 
straightforwardness- 

The Blessed Lord Said : 

1. Fearlessness, purity of heart, steadfastness in know- 
ledge and Yoga ; alms-giving, control of the 
senses, sacrifice, study of the Sastras, austerity 
and straightforwardness ; 

As we read the opening stanza irresistably we are 
reminded of the twenty values of life that were described 


220 



earlier by Lord Krishna in His Divine discourses*^. Herein 
we find an almost exhaustive list of the noble traits in a 
cultured man living the Hindu way^of-life ; a life wherein 
he accepts and lives those twenty values of life when meeting 
his day-to-day world. And in the enumeration of these 
qualities, fearlessness (Abhayam) comes first. Fear is 
generated in one, only when one is in a field which is 
clouded by one’s ignorance. Fear is the expression of Avidya. 
Where there is Knowledge there is fearlessness. By placing 
this quality of fearlessness at the head of the list, with the 
unsung music of sheer suggestiveness, the divine Acharya is 
indicating that true ethical perfection in one is directly 
proportional to the spiritual unfoldment attained by the 
individual. 

Purity of heart : No amount of external discipline can 
supply the student the positive dynamism that is in the core 
of all moral living. Geeta invariably preaches a dynamic 
religion, militant both in its theory and practice. The great 
Charioteer is not satisfied by a tame generation of passive 
goodness, but he wants the members of the perfect Hindu 
society not only to live among themselves the values of the 
higher life, but he wants them to burst foith with the posi- 
tive glow of righteousness and bathe the entire generation 
of man with the light of truth and virtue— virtue here imp- 
lies the honesty of intentions and the purity of motives. 

Steadfastness in the devotion to knowledge: This ethical 
purity at the level of the heart can be brought about not 
when the human mind is turned outward on to the flesh. 
Only when the mind is constantly held up in unison with the 
Infinite Song of the Soul, can it discover in itself the neces- 


* Chapter 13 : Stanzas 7-11. 
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sary courage to renounce its low appetites, clinging attach- 
ments and the consequent foul motives gurgling from within 
itself. Devotion to Knowledge (Gyana Yoga) is thus the 
positive way to persuade the mind to leave all its low temp- 
tations. When a child is playing with a delicate glass curio, 
to save the precious object, the parents generally offer him 
a piece of chocolate, and the little child, anxious to get the 
chocolate puts the precious thing down. Similarly, a mind 
that is awakened to the serener joys of the Self will natu- 
rally never cling on to the sensuous objects and their filthy 
joys. 

Chanty, Restraint of the Senses, and Sacrifice : These 
three are now the techniques by which an individual success- 
fully tunes up his inner instruments of knowledge in order 
to discover the required amount of steady devotion to 
knowledge”. Charity must come from one’s own sense of 
abundance. Charity springs only from a sense of oneness 
in us — oneness between the giver and the recipient. Unless 
one is able to identify oneself with others, one will not feel 
this noble urge to share what all one has with others, who 
have not got them. Thus Dana is a capacity to restrain 
one’s instinct of acquisition and aggrandisement, and to 
replace them with the spirit of sacrifice, and it is mainly 
employed m sharing the objects of the world that one 
possesses*. 

If charity (dana) develops in one the capacity to detach 
oneself from the wealth that one possesses and share it with 


* This does not mean that we are to exclude chaiity at the level 
of heart and head. In fact to share with others our sympathy and 
kindness and to distribute one’s knowledge are considered by our 
Smrithis as great charities (Vidya dana etc.) 
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others who are poorer, then we can say control of sense- 
organs (dama) is the application of the same spirit of sacri- 
fice in one’s personal life. To give complete licence for the 
sense organs to indulge is to waste unproductively the total 
human vitality. To economise the wastage of energy 
through the sense organs in the field of sense-objects is to 
discover an extra amount of untapped energy within our- 
selves. This energy can be made use of as the motive 
power behind the mind-and-intellect that is set on flight to 
the higher realms in meditation. To keep the mind tuned 
up to the Self, a subtle energy is called forth, and it will be 
discovered within ourselves when we control our sense 
indulgence. Without dama and dana the pilgrimage to 
Truth is merely a dream- 

Sacrifice (Yagna) : In the Vedic period yagna was the 
day-to-day devotional ritualism that the average man of 
spiritual seeking diligently practised. Without this regular 
prayer-cum-pooja — which is the substitute for yagna avai- 
lable for us now — control of the sense-organs will be im- 
possible, without which the spirit of charity cannot come, 
and in the absence of both dana and dama spiritual experi- 
ence of the Self, the recognition of the Divine within us, is 
impossible. It is interesting to note that each subsequent 
term in this list is logically connected with the item indica- 
ted immediately previous to it. 

Study of the Scriptures : (Swadhyaya) : Traditionally 
this term indicates regular study of the wscriptures. Study 
of spiritual literature daily in measured quantities will pro- 
vide the necessary inspiration to live the divine life in our 
day-to-day existence. But the scriptural study is indicated 
here by a very significant term*. In its pregnant Sanskrit 

* Swadhyaya Swa + Adhyayana — Self-Study. 
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import, it suggests that the study of the scriptures should 
not be merely an intellectual appreciation, but as the student 
reads the text books, he must be able to simultaneously 
observe, analyse and read the truih of what he is studying 
within his own life. Regular studies coupled with regular 
practice (yagna) would give us the courage to live in self- 
control of the sense-organs, which in its turn can supply us 
with the steadiness in meditation for realizing the Highest. 

Asceticism (Tapas) : All conscious self-denials at the 
body level, whereby an individual reduces his indulgence in 
the world outside and comes to gain more and more energy 
within himself and applies the new-found energy for the 
purpose of self-development, are called Tapas. 

Uprightness (Arjavam) : Crookedness in thoughts, 
emotions and general conduct has a self-destructive influ- 
ence upon our personality. Actions belying one’s own true 
intentions and motives, convictions and aspirations, reali- 
zations and discriminations would result in the crookedness 
of one’s personality. He who is indulging in this way-of- 
life would develop thereby in himself a split personality and 
will soon become empty of the glow of effectiveness and 
impoverished in the powers of the personal grit as an 
individual. 

In short, in this very opening stanza of the chapter, 
while enumerating the qualities of a “ Divinely Good ” man, 
we find an irresistible sense of scientific connection between 
each of the enumerated items. Ethical values and moral 
beauties described in Hinduism are not arbitrary declara- 
tions of an imaginative Saint or a melancholy prophet. 
They are built the rocky foundations of reason and experi- 
ence. Sincerely pursued and consciously lived, they contri- 
bute to the better expressions of the diviner possibilities 
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that He, generally dormant, in man. Ethics in India is not 
a mere passport to heaven, but it is a preparation for a 
fuller unfoldment of the divine contents in the bosom 
of man. 

Moreover : 

iKii 

2. ahimsa satyam acrodhas 

tyagah santir apaisimam 
day a bhutesv aloluptvam 

mardavam hrir akapalam 

Harmlessness, - truth, - 

absence of anger, - renunciation, - 

peacefulness, absence of crookedness, 

-compassion, :i|^^ 5 -beings, 3T^^^jj;-uncovetous- 
ness, JTT^^Ti;^-gentleness, -modesty, 
absence of fickleness- 

2. Harmlessness, truth, absence of anger, renunciation,’ 
peacefulness, absence of crookedness, compas- 
sion to beings, uncovetousness, gentleness, mo-' 
desty, absence of fickleness ; 

Continuing, Lord Krishna enumerates the mental con- 
tents of the Godly type of men. 

Harmlessness It is not so much causing to 

physical injury in the physical world as not harming any liv- 
ing creature in the world around from the realm of thought. 
Physical ahimsa is simply impossible. To continue living, 
some kind of harm or other has to be brought about ; it is 


15 
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unavoidable. But even while bringing about .unavoidable 
disturbances around ourselves, if ^our motives are pure and 
clean, the harm so wrought about is not an injury. 

Truth (Satyam) : we have already discussed almost the 
same thing while explaining the last term in the previoas 
stanza ‘‘ uprightness 

An even temper (Akrodha) : Sometimes it is rendered 
as ' angerlessness ’ which is not very happy. A better ren- 
dering would be ‘ the capacity to check up, at the right time, 
waves of anger as they mount up in our bosom ’ so that we 
do not manifest anger in our actions. It will be almost un- 
natural to say that the mind must become incapable of anger. 
But no emotion should be allowed to overwhelm us to such 
a degree as we are rendered almost impotent by it. This 
anger arises out of an insufferable impatience with others *. 
In short, Akrodha does not mean ‘ without anger ’ but only 
‘ keeping as far as possible an even temper 

Spirit of renunciation (Tyaga) : In this stanza also we 
find as we did notice in the previous stanza, that there is 
a sequential order strictly followed lu the development of 
thought from term to term. If, without respect to truth, we 
cannot live in the spirit of ahimsa, so also without the spirit 
of renunciation an even temper is but an exaggerated hope. 

Quietude (Shanti) : If a seeker is capable of living con- 
scious of Truth, harming none, keeping an even temper, in a 
spirit of renunciation in spite of all disturbing environments 
and happenings around, then he is the one who shall come 
to experience peace and quietude in himself. Even in the 


♦Especially when they by their thought, word and deed come to 
injure our interest or insult our own self evaluation of ourselves. 
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midst of a stormy life and outrageous circumstances, such an 
individual can successfully keep his inward balance and in- 
tellectual poise. 

Unraalicious tongue (Apaisunam) . The ugliness or 
beauty of the tongue is ordered by the personality behind it. 
A shattered entity will seek a self-gratification in malicious 
scandal-rnongering, and the soft fleshy tongue can often be- 
come more powerful than the most destructive missiles A 
seeker who is trying to reach a fuller and more exhaustive 
self-expression should develop such an inward harmony that 
his speech should echo the fragrance of his soul. A speech 
with softness of tone, clarity of expression, honesty of con- 
viction, power of bringing a clear picture in the listener’s 
mind with no veiled meaning, overflowing with sincerity, 
devotion and love, becomes the autobiography of the per- 
sonality that speaks. To develop, therefore, such a habit of 
speech would be unconsciously training many aspects in our- 
selves which are all necessary for perfect disciplining of the 
inner equipments. 

Tenderness towards beings : In a society of living crea- 
tures, It IS not fair for a seeker to expect that all should 
keep up to the ideal that he entertains himself. There will 
be imperfections around. But to recognise in and through 
those imperfections the Infinite beauty of life expressed is 
the secret of enduring tenderness in all Saints and Sages. 
Love alone can discover infinite amount of tenderness in us. 
Unless we train ourselves to see the beauty of life pulsating 
through even wretched hearts and ugly characters, we will 
fail to bring forth our tenderness to sweeten life within and 
without. 

Uncovetousness (Aloluptvam) : In the subjective life, to 
live “without covetousness” means controlling our sense 
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organs from extreme indulgence in sense enjoyments. An 
average man has got an endless thirst and an unsatiable 
hunger for some indulgence. To remain in self-control with- 
out endless sense-hunger is meant herein by the term uncove- 
tousness. 

Gentleness and modesty : They are not so much the par- 
ticular disciplines of the individual as the resultant beauty 
and harmony which an individual brings forth as the frag- 
rance of his culture in his contacts with the world outside. 
These two qualities are best seen in one who has trained 
himself in all the above-mentioned noble qualities. The 
conduct of such self-disciplined man will be both gentle and 
modest. 

Not unnecessarily moving the limbs (Achapalam) : Rest- 
lessness of the mind and unsteadiness of character are 
reflected in the physical movements of an intelligent being, 
The body shadows the condition of the mind. A constant 
restlessness, sudden outbursts of activity, immodest shakings 
of the body, voluptuous tossings of the limbs are all noticed 
only in individuals who have not yet cultivated a steady 
character and a purposeful personality. These can be seen 
in a child and in it they are even consideied to go to add its 
beauty. But as an individual grows, the beauty in him is in 
his mastery over himself as declared by his movements. 

Sankara explains this as not to speak or move hands 
and legs in vain This is an extension of the meaning of 
this very term, and thereby implies also promptitude and 
economy of physical energy in any efficient activity. Unneces- 
sarily exhausting the muscles with indecisive movements and 
thoughtless exertions are signs of weakness in the personality. 
Such individuals are extremely imaginative and miserably 
weak in their intellectual calibre and emotional vitality. To 
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avoid them, therefore, is to cure many simple weaknesses 
at the various facets of any given personality. 

Moreover : 

^rrr i 

l^iT{%5ira?5r \m 

3. tejah ksama dhrtih saucam 
adroho na timanita 
bhavanti sampadam daivim 
abhijatasya bharata 

^5T: -Vigour, - forgiveness, -forti- 
tude, purity, -absence of hatred, q- 

not, 3T%qTRcrr-over pride, ¥r^f?cT-belong, 
estate, |^q;;-Divine, STW^rrcf^-of the born, ^tRcT- 
O Bharata. 

3. Vigour, forgiveness, fortitude, purity, absence of 
hatred, absence of pride— these belong to the 
one born for the Divine Estate, O Bharata. 

Panting to paint vividly the nature of the heart of a 
man of Divine State, Lord Krishna lists with minimum 
strokes the mental attitude, the intellectual calibre and the 
spiritual glow in all men of divine temperament. 

Brilliant Glow : (Teja:) This is not a mere physical 
complexion produced by over eating and ample rest. It is 
not just an exterior beauty arising out of careful tending 
of the physical structure and planned nourishing of the pads 
of flesh around the sage. The glow of spirituality is not 
literally a painted glow around his head glimmering as a ring 
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of fire. The brilliancy of his intellect, the twinkling joy in 
his eyes, the thrilling fragrance of peace around, the serene 
measure of quiet in his activities, the dalliance of his love 
for all, the light of joy that ever gurgles out fiom the inner- 
most depths of his being— these constitute the irresistible 
attraction of the personality of the sage who with abundant 
energy' serves all and discovers for himself a fulfilment in 
that service. 

Patience; (Kshama) : The context in which the word 
is used here should increase the depth of its meaning. It is 
not merely a “ capacity to patiently live through some of the 
minor physical or mental inconvenience” but the term 
‘patience’ here indicates “unaffectedness”, when insulted 
or injured by others. In its actual working, it is a subtle 
boldness that comes to a man in facing his world around 
with an unruffled serenity even in the face of the most 
powerful oppositions and equally provoking situations. 

Fortitude: (Dhriti) : When an individual daringly 
meets life he cannot expect all the time happy situations, 
favourable circumstances and conducive arrangement of 
chances in his field of activity. Ordinarily a weak man feels 
suddenly dejected and he is tempted to leave his present 
field of work when it is only half done. Thereby many lose 
their chances of achieving the highest and come to desert 
the field of action almost the moment when Victory was 
hastening towards them with a garland of success ’ In order 
to stick to our guns, man needs a secret energy to nurture 
and nourish his exhausted and fatigued mental and intellec- 
tual morale, and this sacred energy welling up in one’s own 
well-integrated personality is ‘fortitude’. The strength of 
faith, conviction of the goal, consistency of purpose, vivid 
perception of the ideal and a bold spirit of sacrifice culti- 
vated diligently — all these form the source from which forti- 
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tude trickles down to remove exhaustion, fatigue, despair 
and what not. 

Purity: (Saucham) : The word indicates not only the 
inner purity — purity of thoughts and motives — but it also 
suggests, the purity of environments, cleanliness of habit and 
personal belongings. As a result of an over-emphasi§ of 
the subjective purity, we find to-day in our society an utter 
neglect of the external purity. Clean clothes, civic habits 
have both become rare in our society. Even the devotee- 
class is not generally very careful about these, although our 
religion emphasizes that purity and cleanliness are un- 
avoidable disciplines for a seeker. 

Non-Hatred (Adroha): If the earlier idea of ‘harmless- 
ness’ (ahimsa) was a virtue explained in the previous 
stanza, here the same virtue is repeated not only for the 
purpose of emphasis but also to indicate a slightly different 
shade of meaning. The term here should mean not only 
“ absence of hatred’' but “absence of even a vague desire 
to injure any living creature”. Just as an individual will 
never have, even in his dream, any idea of injuring himself, 
a true seeker, in his recognition of the Oneness in life, must 
come to feel that to injure anyone is to injure himself. 

Absence of over-pride {Na-athi-manitha) : To leave off 
one’s exaggerated notions of high self-honour is to imme- 
diately relieve ourselves from thousands of avoidable ej^cjte- 
ments and responsibilities Life becomes a holiday to one 
who has renounced his over-exaggerated pride, while to a 
Coriolanus life becomes becomes a heavy cross, to be carried 
patiently, as it mercilessly cuts through the living flesh on his 
shoulders. 

The above-described twenty-six qualities give us a com- 
plete picture of the nature of a man of ‘ Divine Estate ’ 
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These qualities are enumerated to serve as a living guide to 
all those who thirst to become perfect. To the extent we 
are able to recognise our way of life and change our vision 
of the world around us on the above lines, to that extent we 
shall economise our energies, that is often wasted in idle 
pursuits. To respect and live these twenty-six values of life 
completely is to assure ourselves of a right way of living- 

Here follows a description of the demoniac (Asuric) 
nature : 

=iif%5r[cr^ II 

4, dambho darpo timanas ca 

krodah parusyam eva ka 
ajnanam ca bhijatasya 
partha sampadam asurim 

- Hypocrisy? - arrogance, srfiriTR: ^ 
self-conceit? ^g-and? -wrath? harsh- 

ness? c^q’-even? ;5r“and? sT^r^^liTfignorance? ^-and, 
3Tfir^T^35T~of the born, q'm: -O Partha? 
estate? ^T^^q;j“demoniacal. 

4. Hypocricy, arrogance and self-conceit, anger and 
also harshness and ignorance, belong to one who 
is born, O Partha, for a Demonaic Estate. 

The dark features of the ugly personalities in the world 
were never before so strikingly brought within the embrace 
of a simple stanza as it is done here. All the Satanic forces 
that can ever come to express in the bosom of a man have 
been brought under some all-comprehensive ‘ types ’ of devi- 
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lishness as indicated in the enumeration hereunder. To 
know them would be a sufficient warning of what we mast 
avoid and what all traits in us we must carefully weed out 
from our mental composion so that the greater energy that 
is available for well-developed man, may without any ob- 
struction flow out of our bosom. 

Ostentation (Dambha) : ‘ Pretending to be righteous but 
living unrighteous ways of life ’ is the meaning that Shankara 
gives to this term. Hypocricy is certainly one of the chea- 
pest poses diligently pursued by the vicious. To them all 
their superficial glow of goodness and purity, of religiosity 
and sincerity are attractive hoods to cover their deadly 
motives and ugly intentions. . 

Arrogance (Darpa) : Endless pride of learning, or of 
wealth, or of social status, or of family connections, gives to 
ap individual a kind of insufferable uppishness, and he comes 
to look at the world and the happenings around him through 
this misinterpreting and self-deluding medium and lives in a 
world of imagined self-importance resulting in an arrogance 
that drives away all inward peace. Such an individual gets 
himself self-exiled from the love of the community around. 
An arrogant man is a lonely creature in the world and his 
only companions are his own imagined self-importance and 
dreams of his own glories which none but he alone can see. 
And naturally he becomes highly self-conceited . 

Anger (Krodha) : When such a self-conceited, arrogant, 
hypocrite looks at the world around him and finds that the 
world’s estimate of him is totally different from his own 
estimate of himself, he revolts within and hence his 
wrath (Krodha) at everything around him. And once such 
an individual comes to boil within in anger, in his speech 
and action there must necessarily be a disconcerting in- 
solence (Parushya), 
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All these above-mentioned qualities— hypocricy, arro- 
gance, self-conceit, wrath and insolence — arise from his own 
self delusions (ajnanam). He knows not himself: he is 
ignorant of the scheme of the world around him : he is blind 
to the right relationship that he should maintain with the 
world about him. In short, he is extremely ego-centric and 
he expects the world to be what he wants it to be, and in his 
delusion he supplies a mad blue-print prescribing how the 
world of healthy beings are to behave and act in his field of 
actions. This ignorance of oneself and one’s own relation 
with the things and beings around is the secret cause that 
generally forces one to revolt against the environments and 
act quixotically. 

such people are termed here by Krishna as the ‘ Dia- 
bolically Fallen the Asuric. Such a sudden and specta- 
cular contrast is provided by the picture of the Asuric, as 
given here brings out gloriously the earlier picture of the 
‘ Divinely Good ’ — the Daivic Good— in relief. 

The effects of the two natures — the Divinely Good and the 
Diabolically Fallen — are spoken of as follows : 

irr qpsq iiMi 

5. daivi sampad vimoksaya 
nibandhaya suri mata 
ma sucah sanipadam daivim 
abhijato si pandava 

^^-Divine, 35[’P'T?l7estate5 libera- 
tion, bondage, sri^^ct-the demonia- 

cal, Ji?rr-is deemed, ;iT-not, ^g't-giieve, 
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;state, divine, ^msrrat-born for, srf^” 

'ou, are, qr^^cT-O Pandava. 

5. The divine nature is deemed for liberation, the 
demoniacal for bondage ; grieve not, O Pandava, 
you are born with divine qualities. 

On hearing such an exhaustive enumeration of the qua- 
ities in the good and the bad hearts, it will be natural for 
very sincere student of Geeta to feel subjectively a despair 
lot knowing whether he belongs to the latter or the former 
:ategory. Generally one would find it easier to mistake 
ineself to be bad than to feel the confidence that one belongs 
o the good. Arjuna should have felt the same despair and, 
lerhaps, knowing this from his face, Krishna consoled him : 

‘ Grieve not, O, Pandava ! You are born of the Divine 
Estate.”. That a seeker has interest and perseverence to 
ead Gita up to this chapter, itself shows that he belongs to 
he ‘ Divinely-Good ’ category. 

Both the ethical beauties and the non-ethical ugliness 
ire painted here not for the purpose of sending the good to 
in eternal heaven and damn the vicious to a perpetual hell, 
iere the theme is taken up on a more scientific basis. Ethi- 
:al virtues are intelligent ways of focussing man’s under- 
tanding and reviving his exhausted energies and fatigued 
pirit to live. By living these healthy values of righteous 
iving, the individual unshackles his psychological personality 
fom its self-made entanglements: The Divine Estate leads 
0 release^". As a contrast to this, the negative tendency 
mltivated and almost perfected by the ‘ Diabolically Fallen ’ 
ire self-made shackles that chaind a man to a realm of coll- 
usions and sorrows, forbidding him to grow into the ampler 
extensions of his own inward possibility : “ the devilish to 
wndage. ” 
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Grieve not (Ma sucha) : To become sentimental and 
desperate or to exhaust oneself in self-pity or self-condemna- 
tion is a psychological malady, and one, suffering from it, 
can never dis cover in oneself the energising cheer, the sus- 
taining confidence, and the steady will that are required 
for an intelligent self-diagnosis and an effective self-cure. 
To a seeker living the ethical values itself is a kind of treat- 
ment to cure him of some of his personality-diseases. To 
the Hindus a sinner is not a dangerous mental leper or a 
failure of the omnipotent Lord. To a Vedantin, the Satan 
is not an equally-powerful and a perpetual challenge to God. 
Good contaminated by weakness and ignorance is evil. 
And evil when cured of its ignorance itself becomes the good. 
A dim glass, covered with dust, cannot reflect the light of 
the world and truly show the objects in front of it. This is not 
because the glass has lost its light within, but its reflectivity 
has got veiled at present by the accumulated dust, which is 
essentially something other than the glass. To wipe it off 
clean is to bring forth from it more clarity and light for the 
reflections. A ‘ Diabolically Fallen ’ has also the same In- 
finite Light of pure wisdom— but alas, extremely dimmed by 
by its own false values and wrong concepts. 

Taking up the ^Diabolically Fallen’, Krishna scientifically 
analyses the mental contents, and they are separately observed 
and studied in the following stanzas : 

m ^ ll^ll 

5. dvau bhutasaragau loke smin 
daiva osura eva ca 
daivo vistarasah prokta 
asuram portha me srnu 
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^-TwOj ^e^^-lypes of beings? - in 
world? B7%r^-(in) this, -the divine? ^r^?:-de- 
moniacal? t^sr-even, ^-and,\st: -the divine, fif^- 

-at length, srt^: -has been described? 
-demoniacal? Partha, ^-from Me? >Z^- 

hear. 

6. There are two types of beings in this world, the 
divine and the demoniacal ; the divine has been 
described at length; hear from Me, O Partha, 
of the demoniacal, 

According to Krishna the entire creation falls under 
two categories : the ‘ Divinely Good ’ and the ‘ Diabolically 
Fallen’. But in fact, there is yet another group, ‘ Incor- 
rigibly Indifferent’ (Rakshasic) about whom the lord is 
serenely silent. This silence regarding them is perhaps more 
eloquent than all his eloquence regarding the other two 
groups. Religion and techniques of self-development are 
addressed only to the former two groups and not to the Rak‘ 
shasic type of men. They have not yet in iheir inward nature 
sufficiently grown up in their evolution ; they are still in the 
hands of the moulding-Nature and they have yet to be pro- 
perly baked in the furnace-of-life and its scorching expe- 
riences. As they grow up sufficiently, they come under the 
category of the ‘ Diabolically Fallen ’ and religion can 
come forward to lift them up to the status of the ‘ Divinely 
Good There onwards Religion can show them the way to 
experience and realise the Absolute Goodness which is the 
Eternal Reality. 

If all about the Asura type was given a broad sketch 
earlier,* the details are being filled in elaborately in the 
following stanzas. 
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In almost all religious text books of the world, we do 
read the positive qualities of goodness and righteousness 
being glorified. But rarely they paint exhaustively the nega- 
tive tendencies of a devilish personality. Some critics of 
Hinduism are jubilant in discovering this tendency in our 
scriptural texts as a great weakness in our prophets and 
seers. This criticism against Hinduism was levelled mainly 
by the critics of the nineteenth century. They are very 
silent nowadays because they have been given the lie by 
the results of the twentieth century psychological researches 
and the success in some of the psychiatric methods. To 
become poignantly aware of the negative tendencies in one’s 
own personality structure and to become consciously disgust- 
ed with those vulgar urges are ways of easily eradicating 
such wrong tendencies from one's own inner nature. Be 
aware of weakness; it volatalizes readily from our character 
— says the modern psychiatrist. 

The bad is not merely a simple opposite of the good. 
It can never be that the good has certain urges and the 
bad some other types of urges ; neither of these is the ex- 
clusive of the other. Human urges are always typical, and 
both the good and the bad are expressions of man’s heart. 
Bad is only good misconstrued. Therefore, in the enumera- 
tion of the qualities of the bad, we do not have to meet 
with a sapless list of opposites to the previous enumerations 
which painted the good. As we discover the contents of 
the bad mind, we shall discover that they are all the very 
same in contents as that of the good, but misapplied under 
a wrong enthusiasm created as a result of some avoidable 
false evaluations. Virtue, poisofied with ignorance, is evil ; 
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evil treated and cured of its poison, when it regains its 
health, becomes virtue. 

The men of Asuric nature know not either action or in- 
action,* Here ‘ action ' means any intelligent piece of work 
undertaken and pursued with a light motive and intention, 
so as to gain for ourselves a better inward satisfaction. 

Religious acts, selfless work, dedicated service are all 
examples of right actions, whereby the individual gains not 
only an immediate profit, but also ultimate inward heighten- 
ing of culture. The ‘ inaction ’ here means forbidding our- 
selves from striving in right channels, and it can bring about 
only restlessness for ourselves and unrest for others. The 
list enumerating the negative tendencies of the fallen starts 
with the idea of ignorance. This is very significant. If any 
one does a crime in ignorance, though justice may not accept 
it as an excuse, the heart of the society will readily discover 
a tender forgiveness for the erring soul. 

Thus in the very first stanza which is to paint the Asuric 
type opens as it were with an apology for the ^ Diabolically 
Fallen ’ along with a powerful suggestion eliciting our most ten- 
der kindness towards them. 


*The terms “ pravritti ” and ‘‘nivritti ” used here have been dif- 
ferently interpreted by different commentators : (a) they are taken in 
their technical sense of ‘ the coming forth ’ and the ‘ return ’ of the 
manifested world and then the rendering becomes ‘ neither creation nor 
its end ’ ; (b) others take ‘ action ’ to mean ‘ the pursuance of reli- 
gious and moral objects by a course of work ’ and ‘ inaction the pur- 
suance of the same ends by ascetic withdrawal from the works of the 
world—sanyasa ’. 
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R# =R 5IR[ ?f ! 

?! ^ RifR ^ ll'sll 

7. pravrttim ca nivrttim ca 

jana na vidur asurah 
na saucam na pi ca caro 
na satyam tesu vidyate 

arfraiI,-Action, :5r-and, RfraH.- in action, g- 
and, 3 l»ir-nien, fi-not, -know, 3TT^?:T-the de- . 
moniac, ?r-not, ^^q[;-purity, ^-not, irfcr-also, 
and, STT^r^: -right conduct, ^-not, ^^J 5 ;-truth, 
l^-in them, firirl'-is. 

7. The demoniac kfiow not what to do and what to 
refrain from ; neither purity, nor right conduct, 
nor truth is found in them. 

ikii 

8. asatyam apratistham te 

jagad ahur anisvaram 
aparasparasamhhutam 

kirn anyath kamahaitukam 

- Without Truth, 3T!T%S^ “ without 
(moral) basis, ^-they, 3 T*Tei(-the world, -say, 
gi^sg?:q(-without a God, gTR:?:5eR?:^^T?(-brought 
about by mutual union, f^;5;;-what, 3T??I^-else, 
^TR% 3 RiR(-with lust for its cause. 
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8. They say, “The universe is without truth, without 
(moral) basis, without a God, brought about by 
mutual union, with lust for its cause ; what else V 

Neither is purity found in them : The outer cleanliness 
is to a large measure a reflection of the inward condition. 
A disciplined man with education and culture alone can in 
fact maintain a systematic order and cleanliness around him. 

One who is incapable of deciding the actions to be pur- 
sued as well as avoided has no harmony within, and therefore, 
there is no inward purity or outward cleanliness (soucha) 
for such an individual. If the mind is indisciplined, since 
outward behaviours are nothing but the expressions of the 
mind, there cannot be a decent and well-behaved life 
outside. Therefore, Krishna indicates that in them good 
conduct is conspicuous by its absence. 

He who is confused of ‘ action and inaction *, who has 
no purity or external cleanliness, who fails in good 
conduct, cannot maintain truthfulness in his words. All 
through, if you very carefully read these terms in the 
spirit in which the divine charioteer had given them out 
you will find a divine tenderness in the Lord foi such ‘ Dia- 
bolically-Fallen ’ folks. There is no Christian revengeful- 
ness on the sinner anywhere to be seen in the entire length 
of the Geeta. It is a logical conclusion that such a man must 
necessirily be untruthful in words, not because he is delibe- 
rately pursuing dishonesty, but he is incapacitated, in his 
temperament to be honest. 

Moreover : 

In the description of the ‘ Diabolically Fallen ’ we recog- 
nise the picture of a sceptical, utter materialist, who looks at 
life from his own limited intellectual standpoint and who na- 
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turally fails to recognise any final purpose or permanent sub- 
stratum for this seemingly confusing array of illogical 
happenings. Such materialists have stalwart intellects and 
are capable of original and independent thinking. Only 
they have to be a wee-bit tiained to see something beyond 
what their general observation and analysis can discover for 
them. The materialist view-point of life and the world are 
explained in the stanza. 

Without Truth (Asatyam) : Even when they are very 
scientific in their observation and analysis, the materialists 
fail to recognise the Truth that upholds the Universe. 
They recognise change, and the constant flow of change it- 
self is accepted by them as the world, without having for it 
any steady and changeless substratum! At the same time 
scientists admit that the change is relative and without a 
changeless constant foundation change cannottake place and 
-give us the impression of continuity. Without a screen, 
steady and motionless, a running film cannot be projected ; 
without a constant bend the waters of the rivers cannot 
flow continuously. The ever-changing universe cannot give 
us the appearance of a constant change without it having a 
a steady and changeless 'foundation’, the Ground. This 
eterhal and unchanging Reality behind the ever -changing 
flux of things is called the Truth. According to the mate- 
rialist the Universe is without Truth (Asatyam). 


Without a lord (An-Eswaram): _If there is no substra- 
tum at least is there then a commanding intelligence that 
orders, regulates, determines and generally guides the hap- 
penings in the world ? According to the materialist there is 
no such Director of Events, no Architect of Happenings. 
^There is no creator, no sustainer. 
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By mutual union : The entire universe of beings and 
things IS formed only as a result of mutual combinations^ of 
the great elements and the sole ruling factor that determines 
creation is ‘ chance ’ and the only deciding urge, propelled 
by which the beings are born is nothing but ‘ lust’. Even 
modern psychologists shamelessly insist that the sex urge 
alone is the mother urge because of which everything ishapr 
pening, every achievement is gained and every profit is made 
everywhere in life. 

After describing thus, the point of view of the pure mate- 
rialist, Krishna associates this unphilosophical, illogical illusion 
with a spring board of life for all the" Diabolically-Fallen ’ type 
j)f humanity. 

5iiT^Tsf|gi: |l^|l 

P. etam drstim avastbhya 

nastatmano Ipabuddhayah 
prabhavanty ugrakarmanah 
ksayaya jagato hitah 

q:?rjTi;-Thisj ^flJi;-view, srgiWT-holdiag, fiir- 
fTTR:-ruined souls, 3T5q'f:g:?T;-of small intellect, 
ST^rsTFcT-come forth, - of fierce deeds, 

^iTT^-for (its) destruction, 5r*Tc3;-of the world, 
3Tfi;?rT: -enemies- 

9. Holding this view, these ruined souls of small intel- 
lect and fierce deeds, come forth as the enemies 
of the world for its destruction. 

Holding this view : Holding this view as described - in 
the previous stanza that the world has no substratum, that 
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there is no controlling power, and that the world continues 
to exist and procreats by itself, if a society were to live a 
life, giving full vent to their animal nature, all its achieve- 
ments are but restlessness and strife, disaster and destruction 
for itself. 

Ruined souls : The balanced personality can be only for 
that individual who has to begin with a clear conception and 
a correct judgment of himself. Whenever an individual has 
forgotten himself, he generally comes to act below the dig- 
nity of his birth, education, culture and social status ; a mad 
man and a drunken fool are just two specimens to cite here. 
When the materialist thus works in ignorance of his own 
divine status, he naturally, behaves as though he is an ani- 
mal-insulting his own divinity and status of his own evolu- 
tion. 

Of small intellect (Alpa Budhayah) : Once an individual 
refuses to recognise any “ Divine Presence of Truth,” embrac- 
ing and underlying life, he will thereafter function in life as 
a self-centered, selfish entity, striving endlessly to eke out his 
own personal satisfactions from the material world. Seek- 
ing in the gratification of his sensual urges a complete fulfil- 
ment, he strives hard and yet discovers only a carping dis- 
appointment, a burning hunger, a sense of defeat in life. 
Naturally Krishna sympathises with such men and calls 
them " men of small intellect \ 

Fierce Deeds : If the materialist wants to believe in 

no Eternal Reality, and if others have to believe in some 
Permanent Truth, why not allow equal freedom for the both — 
the believers and non-believers ?”, would be a natural question 
that will arise in any man of discriminate intellect, if he is 
truly democratic and tolerant in his point of view. Antici- 
pating such a doubt in a sincere student, Krishna is showing 
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in the second line of the stanza that when an individual 
loses his faith in the higher Reality he becomes licencious 
at all levels of his expression, and, prompted by his selfish 
urges to seek and discover his fulfilment in life, he would 
ultimately, bring about, perhaps, even irrecoverable disasters 
to his era. Historically the world is to-day going through 
the same predicament as declared and anticipated by the 
Geeta. 

Materialists, who do not recognise the Truth that pulsa- 
tes through life’s happenings seeking Its expression, will 
unconsiously bring about such a discordant note of dishar- 
mony in the community as they upset the balance and 
plunge the world into a bloody mire of disastrous wars. 

The view point of life of a materialist and the motives in 
his everyday life^ are beautifully described in the following 
stanzas, 

10. kamam asrityv duspuram 
Dambhamanamadanvitah 
mohad grahitva sadgrahan 
pravartante sucivratah 

^m^IrDesire, srrf^^-abiding in, 
satiable, -full of hypocrisy, pride 

and arrogance, -through delusion, 

having held, STH^JTTfr^-evil ideas, srg^^-they 
work, ST^f^^rTT*. -with impure resolves- 

10. Filled with insatiable desires, full of hypocricy, 
pride and arrogance, holding evil ideas through 
delusion, they work with impure resolves. 
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The gruesome ugliness of the inward nature in a pure 
materialist, as he struts about in the fields of his achieve- 
ment, cannot be better expressed than in this stanza. Fora 
more vivid and thorough depiction of the mental contents of 
the ‘ Diabolically Fallen for a clearer description of the 
quality and texture of his activities in the society, one has to 
go ransacking the entire existing literature of all the languages 
in the world, only to fail at last to find a parallel to this 
stanza. 

Given to desire : Activities are not at all possible unless 
they are instigated by desires. Where desires have ended, 
their dynamic life, expressing itself in its achievements, is 
impossible. And yet, to remain as victims of desires, is to 
make ourselves out to be some horrid machines of activity, 
vomitting out into the world our inner poison of ego and 
ego-centric passions. To sustain life from the platform of 
desires is unintelligent ; for, they have a knack of multiply- 
ing themselves as we go on satisfying one after one. They 
are ‘ hard to appease Filled with unsatiable desires, when 
a man invests his intelligence and reason, abilities and knowl- 
edge, in order to fulfil his desires, he should, naturally, bring 
about an endless stream of disturbances in and around him. 

Full of hypocricy, conceit and arrogance : Desire is but 
an expression of ego, when the seeker seeks a permanent 
satisfaction and infinite fulfilment through sense enjoyments. 
When an individual is thus deluded, in the misconception of 
his ego-vanity, negative tendencies such as hypocricy, con- 
ceit and arrogance should naturally rise up, and smothered 
by them, the individual sleeplessly strives to satisfy the un- 
ending demands of his own unbridled desires. 

Victims of delusion : Desire cannot come to the all-ful- 
filled*. Desire can come only to one who mysteriously fails to 
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feel his Infinitude and expresses hinaself a limited ege (Jiva), 
Forgetting one’s own divine nature, in one’s identification 
with the unreal things and values of life, one develops in 
oneself the hunger to enjoy peace and happiness. Naturally, 
numerous desires pox his life, and seeking fulfilment of all 
the desires, he indulges in a senseless gratification. 

They act with unclean resolve : The mental biography of 
the Diabolically Fallen ’ ( Aswa ) is complete in its sequence 
when the stanza says that the ego desperately struggling to 
gain Its inward peace, must necessarily throw away all 
considerations for the others, ignore all the noble values of 
life, and enter into the fields of activity shamelessly intole- 
rent, inconsiderate and even brutal. Drunk with passions, 
opiated with his own desires, he works in the world as a 
maniac, hurling blood and acid, death and disaster at all 
around him in his community. 

This picture viewed microcosmically, paints the mate- 
rialist to build up his life upon the restless waves of his de- 
sire-tossed mind. The same word-painting, when looked 
microcosmically, portrays vividly the ugliness of themateria- 
listic communities and nations. Life’s beauty depends upon 
the beauty of the philosophy upon which the life is built. If 
the foundations are false, the edifice however strongly built, 
will prove to be in no way better than a card-castle. The 
economic break-up, the social evils, the political upheavals, 
and general restlessness, that are found all round the world 
are all thoroughly discussed in this stanza, if only we know 
how to read it. 


*‘‘Apta kamasya ka spnha ” : To the all-fulfilled, how can there 
be desire-prompted attachments? — Mandukya Karika. 
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It is also interesting to note how Krishna, while explain- 
ing the ‘ Diabolically Fallen ’ (Asuras) without directly say- 
ing so, is painting the picture of a materialist, who by nature, 
is an atheist in thought and a tireless hunter of pleasure in 
action. In this stage of materialism, do we prove ourselves 
faithful to the type just now discussed ? 

Painting the concept of life in a confirmed materialist, 
Krishna continues : 

null 

IL cintam aparimeyam ca 

pralayantham upasrtah 
kamopahhogaparama 
etavad iti niscitah 

f^'crri?;-Cares, ST'TRl^q’Tqi^unmeasurable, xt- 
and, sr^S^TF^TiI^ending only with death? g’q'rf^T! 
-refuged in, -regarding gratifica- 

tion of lust as their highest aim, Q:^T5r?i;_-that is 
all, ^%-thus, -feeling sure- 

ll. Giving themselves over to unmeasurable caies end- 
ing only with death, regarding gratification of 
lust as their highest aim, and feeling sure that that 
is all. 

Endless cares : Wedded to anxiety and care, such des- 
perate men drag their life of futile endeavours along the cor- 
ridors of sobs and sorrows to the silent court-yard of death ! 
In an ordinary life, cares beseige the citadel of peace and 
joy, especially when hosts of powerful desires conquer the 
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individuals. The struggles in acquiring and anxieties in 
preserving the acquired objects of desire are the content of 
all cares in life. To waste an entire life-time in such anxi- 
eties and to realise in the end only how miserable he had 
failed, is indeed a telling tragedy. 

“ Satisfaction of lust as the highest”.' ( Kama-upabhoga- 
parama) ■ Consistent effort either in the field of the good or 
in the field of the vicious is impossible without a philosophy 
of life that sustains the continuity of individual’s activities. 

The philosophy of life that is silently accepted by the 
‘ Diabolically fallen ’ is invariably the same wherever he be. 
The philosophy of the atheists* has been hinted at herein. 
To them satisfaction of their lusty nature is all that is the 
goal of life and their is nothing beyond it. 

Assured that is all : Generally such materialists are no 
fools ; they have certainly an ample share of a rough and 
ready intellect. They do realise that a life dedicated to an 
endless hunt after sense-gratifications is a tragic way of living 
and that in such a scheme of existence, the individual is call- 
ed upon to pay an exorbitant price for relatively insignificant 
gains. And yet, they continue a life, seeking satisfactions 
for their uncontrolled lust. If you enquire them, their ans- 
wer is that the whole life is nothing but a series of such 
strifes. They know not of any life, the contents of which are 


* The atheistic philosophy of Charvakas is summarised in their 
Darsana as: 

“ Yavad jeevat sukham jeevat ; Rinam krithva gritham 
pibheth ; BaSmeebuthasya dehasya punar agamanam 
kuthah 

Bnhaspathi Sutra declares that desire is the supreme end of man : 

“ kama-eka-eva-purushartba.” 
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peace and joy. They are generally pessimistic in life and 
since they scruptously avoid serious thinking about life, 
they invariably come to express suicidal tendencies and often 
homicidal temperaments. According to them sorrows and 
cares alone constitute the fabric of life. They fail to discover 
any harmony or rhythm underlying the superficial disturban- 
ces of life. Entertaining no hope, either for themselves or 
for the world, they grow to become embittered hearts re- 
vengefully meeting the happenings around them and the 
world. In unproductive exertions, they come to lay waste 
their powers only to die a miserable death : exhausted, wea- 
ried, disappointed. 

When the above is the philosophy of the individual, the 
expression of it through him is described in the following 
stanza : 

null 

12. Asapasasatair baddah 

kamakrodhaparayanah 
ihante kamabhogartham 
any ay en a rathasamcayan 

- By a hundred ties of hope, 
-bound, -given over to lust and 

anger, f^%-(they) strive (to attain), 
for sensual enjoyment, sfrirT^^ - by unlawful 
means, 3T§H^^rrJ5.-hoards of wealth- 

1 2, Bound by a hundred ties of hope., given over to lust 
and anger, they strive to obtain by unlawful 
means hoards wealth for sensual enjoyments/ 
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Bound by hundreds of desire-ropes : Bringing vividly to 
the inind of the students the picture of such materialsts in 
this stanza, Krishna records the activities of such an indi- 
vidual in life Entangled by hundreds of desires, his mental 
and intellectual energies get dissipated. Such an individual be- 
comes restless and impatient with things that happen around 
him, and soon looses his balance of mind — his sense of judg- 
ment. Irritated and constantly unhappy with himself and his 
environments, such a man is seen in life ^ given over to yearn- 
ings and anger \ Where desire is throttled anger is natural. 
Since he is a devotee of desires, a pursuer of sense-fulfilments, 
and since in the world of competition often desire-fulfilments 
get throttled, naturally, his lust urges get prevented to be- 
come wild and passionate anger. 

No doubt ' they strive" : They tirelessly and deligently 
strive to satisfy their ever-increasing urges. To secure their 
quota of sensual enjoyments, they must necessarily acquire 
and procure objects of sense-satisfaction from the world with- 
out. They are not seeking happiness as such or peace as 
such : theirs is anxiety to satiate a nameless thirst that they 
are feeling — a strange hunger they are suffering from. They 
have not the mental equipoise to investigate into their urges, 
and analyse and judge them properly. Madly they strive 
forwaid to acquire and possess, and, in their desparate anxi- 
ety, to indulge and enjoy, they loose sight of all the diviner 
principles of existence and every noble dictate of their con- 
science. They strive day and night to satisfy their inexhaus- 
tible passion, with wealth acquired and hoarded by all known 
unjust means. 

Though written some five thousand years ago, strangely 
enough, this portion of the description of the ‘ Diabolically 
Fallen ’ reads as though a bitter, but honest criticism of our 
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own age. Thus if students of Geeta were to judge our brilli- 
ant era of scientific knowledge, material prosperity, secular 
achievements and political freedom, he will have to classi- 
fy our era under this ‘ Diabolically Fallen ’ type. Amidst 
the bleating sirens of our booming industries, the horrid 
thuds of our modern missiles, the devastating powers of Na- 
ture that we have discovered and released for our own dis- 
traction, we may not give our ears to the thundering truths 
declared by the wisemen of such a distant past. But sincere 
students of the Geeta cannot but perceive the parellel and 
feel sad for the world and the age. 

Conitnuing the Lord paints the attitude of such people to 

life : 

^ 11^11 

13 . idam adya may a labdham 

imam prapasye manoratham 
idam asti dam api me 

bhavisyasti piinar dhanam 

^^-today, TT?Tr-by me? 

been gained, |;irq;-this, shall obtain, 

?^q[“this, srfei-is, 5;^q;-this5 
also, ^-to me, shall be, -again, 

-wealth- 

13. “ This to-day has been gained by me, this desire I 
shall obtain, this is mine, and this wealth shall 
also be mine in future.’" 

There is not much in this stanza that calls for an expla- 
nation, for the average man of the world to-day lives exactly 
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the life suggested in this stanza. The most successful man in 
competitive world is he who lives in constant consiousness 
of what he has already acquired, and remembers his day-to- 
day ambitions to acquire and possess more and more of the 
wealth of the world. And the laughable paradox in the 
philosophy of possession is that the more one has, the more 
one craves for. No material-wealth hunter has ever declared, 
“ I have this much now, that will do.”. But on the other 
hand, when one has got slightly tipsy with the vanity of pos- 
sessions, his shameless cry could only be : ‘ I have this much ; 
and this wealth shall also be mined' 

The game of desires is an endless gamble. The more 
one possesses the more one is tempted to strive to possess 
further. Each time a man strives to acquire something, 
his hope is that he will feel his full share of satisfac- 
tion. But invariably his experience is that he is not fully 
satisfied and in his disappointment, he thirsts for more and 
more possessions. Earlier in Geeta it was said that “ he who 
has disciplined and controlled himself to such an extent as 
the world of stimuli cannot create in him even a ripple of re- 
action, he alone knows what peace is, and not the desirer or 
desires”*. 

This stanza painted the materialist's attitude to and his 
physical relation with the things around him: The following 
stanza gives us his attitude towards the world : 

m 1 

14, asau may a hat ah satrur 
hanisye ca par an apt 
isvaro ham aham bhogi 

siddho ham balavan sukhi 

*Chapter 2 — Description of the Man of Steady Wisdom — Sloka 70. 
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?T^-That, irq-T - by me, f^r: - slain, : - 
enemy, shall destroy, g-and, aiTn^- 

others, srrr-also, fsg?::-Lord, srftq;-!, 

-the enjoy er, -perfect, ST^q;;-!, power- 

ful, ^5^-happy. 

14. “That enemy has been slain by me, and others 
also I shall destroy. I am the Lord, I am the en- 
joyer, I am perfect, powerful and happy.” 

The translation of this stanza is itself its commentary. 
And It is a commentary on many of our lives too ! All busi- 
ness-men in the world constantly chant this stanza unknown 
to themselves in their heart-of-hearts. “ I destryoyed one 
competitor in the market, and now I must destroy the other 
remaining two competitors also”...“ In fact what can those 
poor men do to stop me from my doing what I want?'’.,. 
“ Because there is none equal to me m any respect. .1 am the 
Lord. I enjoy. I am the most successful man. I am strong 
in influence, m my capital, in my business connections and 
'in my bank balance... And personally I am healthy...” This, 
m short, is the ego’s song of success that is ever hummed in 
the heart of a true materialist. Under the spell of this 
Satanic lullaby, the higher instincts and the diviner urges in 
man go to an unenviable sleep ! 

What IS the intellectual estimate of a materialist about 
himself? Listen! 

mj i. 

15. adyo bhijanavan asmi 

ko nyo sti sadrso may a 
yaksye dasyami modisya 
ity ajnanavimohitah 
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3TT^: -Rich, arnrsiflcrrqc-well-born, 37f^-(I), 
-who, -else, srj^cT-is, -equal, nqT-to 

me, will sacrifice, ^T^rfjT-(T) will give, 

will rejoice, fra-- thus, sr^raBriTtffcrr: - 
deluded by ignorance- 

15. “I am rich and well born. Who else is equal to 
me ? I will sacrifice, I will give (alms, money), I 
will rejoice.” Thus are they deluded by igno- 
rance. 

Deluded in misconceptions of himself, such a man of 
sickly bloated conceit, looks at the world through his distort- 
ing heart of vanity, and wrongly comes to judge the world 
and his relationship with it. He feels happy and even con- 
gratulates himself of his birth and breed, of his belongings 
and wealth, and he fails to find anyone who is equal to him. 
Self-exiled from society, he lives in false castles of vanity, 
suffering innumerable psychological privations. He gloats 
that he shall even order the Gods by his ritualism to save 
him — that he shall purchase the whole world with his gifts. 
And thus gloried-by the world, served by the Gods, “ I shall 

rejoice in the world ” are some of his maddest ravings, 

silently entertained by his restless heart in the dark depths 
of his ignorant bosom. 

Summarising the three previous stanzas, it is said: 

JTTcsff^^Tirif^T: i 

16 , anekacittavibht dnta 

moha jalasamavrtah 
prasakhtah kamabhogesu 
patanti narake sucau 


255 



- Bewildered by many a 
fancy, ^fSTT^sCTiTrflcrrj -entangled in the snare of 
delusion, -addicted, the grati- 

fication of lust, qg[^cr-(they) fall, ff?:%-into hell, 
srg'lt-foul- 

16. Bewildered by many a fancy, entangled in the 
snare of delusion, addicted to the gratification of 
lust, they fall into a foul hell. 

Bewildered by many imaginations : An ego-centric indi- 
vidual who has thus sold himself away to the sense-indul- 
gence, when he spends his time seeking his gratification 
from the world of objects, his mind becomes ever-unsteady. 
The mind of an indulgent sensualist soon learns to empty its 
powers of concentration and spends itself out in its own 
hallucinations, fancies and imaginations. 

Caught up in delusion : If the individual’s mind, as a 
result of its false philosophy, gets dissipated in sapless 
dreams then his intellect also is indeed in a sad condition. 
His power of judgement and discrimination is caught up in a 
web of delusions and false values. His intellect, cut off 
from its permanent moorings, has thereafter no platform of 
its own to spring from and come to a correct judgement and 
evaluation of life. It fails to recognise any permanent har- 
mony in life ; it recognises only its own ego-centric vanities. 
Life looked at through such a disturbing equipment natural- 
ly gives a distorted version. 

Addicted to sense enjoyments : When an individual’s 
intellect is clouded, his mind gets agitated, and his sense 
organs, which are the vehicles through which the mind-intel- 
lect has to express itself, certainly behave erratic. When a 
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driver is drunk, the car cannot move properly. Naturally, 
therefore, an individual of the description we have had so 
far, at his body level, becomes a victim of lust and sense- 
gratifications. 

Into a foul hell they fall: We need not be great philo- 
sophers to understand that such an individual, tired physi- 
cally, confused mentally, upset intellectually, will live here 
in a self-created hell, distributing his own personality con- 
tents of woes to others around him. A man can make a 
heaven of the hell and a hell of the heaven by the harmony or 
discord in himself. A shattered subjective personality can- 
not find peace or fullness in any situation. Even if the en- 
vironments are conducive he discovers in himself methods 
of upsetting them by his own inward sufferings. 

If a single individual who has these false values, dis- 
covers for himself a sad world of sorrow, even in the midst 
of happy surroundings, we can very well understand what 
would be the condition of the world when a good majority 
of us are men, having in varying degrees the above qua- 
lities !! Hell and heaven are determined by the amount of 
discord or harmony that we successfully bring about in our 
inwarjd make-up. 

Characteristics of such people and their yagnas? 

?(TfT 

17. atmasambhavitah stabdha 
dhanamanamadanvitah 
yajante namavajnais te 

dambhena vidhipurvakam 


n 
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- Self-conceited, ~ stub- 
born, - filled with the pride and 

intoxication of wealth, - (they) perform, 

-sacrifices in name, ^-they, out of 

ostentation, - contrary to scriptural 

ordinances. 

17. Self conceited, stubborn, filled with the pride and 
intoxication of wealth, they perform sacrifices 
in name out of ostentation, contrary to scrip- 
tural ordinance. 

Yagna need not necessarily be considered as the elabo- 
rate ritualism described in Vedas. But it can be interpreted 
also here in the Geeta style* as a co-operative endeavour in 
which each individual brings his best to pour out into the 
activity of life as an ablation to propitiate the potential 
goodness in existence, and which, when invoked, is to be 
distributed equally for all. This spirit of selfless effort in 
the service of mankind was described by Krishna as the 
greatest Yagna : Work is Worship. 

SeIf‘Conceited, haughty, full of personal pride and intoxi- 
cated with his own possessions and wealth : An individual 
when he enters the field of social work or national service, 
he need not do so with a true yagna-sy>m{ only. Inspite of 
very many leaders and workers, striving hard for the uplift- 
ment of their country, we find that the world of our age is 
falling away from plenty, prosperity and peace. When a 
man of the “ Diabolically-Fallen ’’-type reaches any field of 
activity, inspite of his vociferous claims to selfless service, 


Refer chapter 3. 
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he is incapable of it because of the very nature of his per- 
sonality and character. Such friends of society can only at 
best perform a yagna'\ in name. Unconsciously their actions 
will be poisoned by their vanity, coloured by their sensuality, 
distorted by their arrogance and generally polluted by their 
false philosophy. As a result of all their actions, sorrow 
alone will p'revail. 

Such low men continue falling lower and lower each day : 

18, ahamkaram balam darpam 

kamam krdoham ca samsritah 
mam atmaparadeshu 
pradvisanto bhyasuyakah 

STt^KJ^^-Egoism, sr^yj^-power, ^;^^-haughti- 
ness, q?rfrJ5.-lust, ast^q^-anger, :5r-and, - 

refuged in, JTfjq^-me, their own 

bodies and in those of others, sr%^fcT: - hating, 
-(these) malicious people. 

18. Given over to egoism, power, haughtiness, lust and 
anger, these malicious people hate Me in their 
own bodies and those of others. 

Once the ego has conquered the bosom, thereafter an in- 
dividual steadily sinks into the ugliest depths of animalism. 
Drunk with the passions he abdicates from all the dignity 
of a cultured man and comes to behave as an ineffectual 


t Undertake any national, social or communal work. 
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beast struting about precariously on its hind legs ! Such a 
biological freak who is physiologically a man, but temera- 
mentally an animal, is the type that is now being discussed 
as the ‘‘ Diabolically Fallen ” (Asura). 

Enumerating the inner contents of such an individual, 
Lord Krishna says that he is full of egoism, brute strength, 
arrogance, passion and anger. Any one of the items in this 
list is sufBcient to pull down one to the depths of depravity 
and the Lord characterises the Asura-Xy^t of man as having 
all these qualities at once in him. Not only that he has got 
these qualities — and who has not? — but, unlike an evolver, 
the Asuric man comes to pin his faith on these qualities and 
he struggles to discover his fulfilment only in the expression 
of these tendencies. 

In case an individual or individuals live these values 
what exactly is the harm ? — this is a question that is often 
asked by an indulgent young man when he is advised by his 
elders not to live yielding readily to his low urges and ugly 
temptations. The Geetacharya here explains that the con- 
sequence of disrespecting all cultural values and living an 
uncultured ego-centric existence of passions and desires 
would be nothing short of total destruction of life. 

A mind that is entertaining the above-mentioned atti- 
tude would come to ignore the sanctity of life, and without 
any compunction would rise up to strike down and desecrate 
it. They will grow malignant, and, in order to satisfy the 
low urges of egoism, would come to hate Me in their own 
bodies and in those of others. The sacred life, the Paramat- 
man is not allowed to come out in Its full-play when It is 
blanketed by the low sensuous urges. Ethical values earlier 
described in the chapter are all disciplines of the thought- 
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life, whereby, a mind so tuned up, becomes the right instru- 
ment to faithfully serve the seeker of the Self. Unethical 
values and immoral intentions choke the great Melody of 
Life and make it disconcerting, purposeless noise, shattering 
peace and contentment within one’s own and in others^ 
bosoms. 

The fall in evolution suffered by such thoughtless materialists 
as a result of their own false values and foul actions is being 
traced in the following stanzas : 

19. tan aham dvisatah kruran 

samsaresu naradhaman 
ksipamy ajasram asubhan 
asvrisv eva yonisu 

- Those, - I, - (the) hating 

(ones), ^?:T 5 qj-cruel, the worlds, srtiT- 

^^nri^-worst among men, T^’TTfjT~(I) hurl, 
for ever, impure, migds-of demons, 0;^- 

only, ?itT5T5=in wombs. 

l9. These cruel haters, worst among men in the world, 
I hurl these evil-doers for ever into the womb of 
the demons only. 

Specimens of this ‘Diabolically Fallen ’-type of men are 
characterised, here, in a spirit of loving despair by the Lord, 
as most degraded of men in this world. They are malicious 
and malicious against the dignity of themselves, and 
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cruel to the living beings around. They are, says the Lord, 
thrown by me perpetually into the wombs of demons. Here 
Krishna has identified himself with the Law of Action and 
Reaction — wrong action leaves behind wrong tendencies and 
propelled by such negative tendencies the personality in an 
individual, after his death in this physical structure, demands 
an appropriate field of existence. An ^25'i’w/*/c-individual 
should necessarily discover his fulfilment only in an ossuric- 
environment. Therefore the Law of Action and Reaction is 
to order that such cruel men of the world, again and again, 
reach similar wombs until the sheer weight of their experi- 
ences brings home into them a sudden realisation of the 
follies and futilities in following such a low tempo of life. 
The idea of reincarnation suggested herein has already been 
exhaustively discussed earlier in our discourses.* 

Continuing : 

^ iRo|i 

20. asurim yonim apanna 

mudha janmani vo kaunteya 
mam aprapyai va kaunteya 
tato yanty adhamam gaim 

Demoniacal? womb? srpTSTTs - 

entering into? -deluded, - in 

birth after birth, nri?;- me, ^rsneq'-not attaining, 
cccf - still, Kaunteya, cTcfs-than that, qrfe'- 

(they) fall into, lower, condition 

(path or goal). 

* Refer Chapter 8, Sloka 6. 
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20. Entering into demoniacal wombs, and deluded in 
birth after birth, not attaining to Me, they thus 
fall, O Kaunteya, into a condition still lower 
than that. 

Tracing the line of fall of an asiira-iy^t of man Krishna 
says that an individual having repeatedly reached, as a re- 
sult of his previous life the same ^.ywnc-environment, life 
after life, fails to realise the Infinite joys of the Self. They 
never climb the higher heights of the cultural beauty. Slowly 
they sink lower and lower to reach the bottom-grades of 
beings and thus complete their fall. 

So far we had a vivid review of two types of men : the 
‘ Divinely Good ’ and the ‘ Diabolically Fallen Majority 
of us are in varying degrees belong to the latter class. And 
a spiritual seeker is never satisfied merely with the theoretical 
explanations and descriptions. Krishna now advises, through 
Arjuna, to the entire mankind how even one who has fallen 
so hopelessly as to reach an irredeemable Asura level, can 
learn to climb up and steadily progress in his spiritual 
evolution. None is eternally condemned, nor does one deserve 
a perpetual hell — it is illogical, unphilosophic and stupid. 

Describing the technique of hastening one's own evolution 
the divine charioteer says : 

git i 

IR ^ II 

2 1 . trividham narakasye dam 

dvaram nasanam atmanah 
kamah krodhas tatha lobhas 
tasmad etatrayam tyajet 
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Brf^^^Jl^-Triple, hell, ?^j?;-this, 

-gate, ?rT5r!T*I.-destructive, srTciTfrt-of the Self, 

-lust, g^gt; -anger, cT^TT-also, ^stvT; -greed, cTWri;- 
therefore, q:grg;^-this, 5r«r3i;7three, ^^?|;^-(one) should 
abandon- 

21. Triple is the gate of this hell, destructive of the 
Self—lust, anger and greed ; therefore one should 
abandon these three. 

He indicates herein that there are three gateways to 
reach Hell. Earlier in a stan7a in the very same chapter 
he described that Hell and Heaven are conditions created by 
the peaceful and the restless mind: they are merely subjec- 
tive experiences in life, three false values entertained are the 
main causes. 

Desire, Anger, Greed: The main theme of the entire 
chapter is to call man away from a life of sense-giatifica- 
tion into the ampler fields of desireless action and egoless 
perfection. Where there is desire, there anger is a natural 
corollary. Thoughts constantly flying from an individual 
towards an object of gratification is called 'desire’, and 
when the steady flow of these thoughts of aggrandisement 
and possession is deflected at some barring obstacle, the 
refracted thoughts are called 'anger’. When disappointed 
in desire-gratifications a storm of revolt rises in the mind, 
as a consequence of which anger soars up to toss and break, 
wreck and sink the boat of life. 

If anger is thus the thought-storm arising in our mind 
at the disappointment of a desire, greed is the erosion of 
our mental strength and inner peace when desires are more 
and ,more satiated. When a desire gets fulfilled, an in- 
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satiable thirst for more and more joy holds the individual, 
and this endless appetite ruins the mental strength and 
saps out dry the personality-vitality in the individual. Greed 
is a sense of dissatisfaction constantly pursuing, poisoning 
the sense of satisfaction that we have already. In an in- 
disciplined man there can be no satisfaction at any time ; 
even when his desires are satisfied he is still unhappy, be- 
cause his appetite for enjoyment' is thereby sharpened and 
he hungers for more ; if the desires are throttled, the disap- 
pointment brings into him an anger and he suffers the con- 
sequent wretchedness. 

If the above logic of the action and the interaction bet- 
ween desire, anger and greed is accepted, then irresistably 
we are forced to accept Krishna’s conclusion in this stanza : 

“ Therefore one should forsake these three 

Here follows the praise of this renunciation of ego^ anger 
and greed. 

3TI=?R?ir?iTJI: WR^W 

22. etair vimuktah kaunteya 

tamodvarais tribhir narah 
acaraty atmanah sreyas 
tato yati param gatim 

t!;%: -From this? -liberated, O 

Kaunteya, grirtsCR: -gates to darkness, Brfvr*. -(by) 
three, ft?:; - the man, - practises, sTTfJIJT: - 

own, -what is good, cTcT: - and then, qTRT - 
goes to, the Supreme, goal- 
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22. A man who is liberated from these three gates to 
darkness, O Kaunteya, practises what is good 
for him and thus goes to the supreme goal. 

Those who are avoiding all the three gateways to hell 
are complemented here. It is promised that those who avoid 
derailing themselves into any of these dangerous by-paths of 
self-exploitation and self-ruination, will steadily progress on 
the straight path to the destination of their life’s goal. To 
wander into fields of desire, anger and greed is to dissipate 
our energies. Devoid of the divine vitality of a fully grown 
and well-balanced human personality, the seeker feels fa- 
tigued and not strong enough to meet the terrible challenges 
from within himself. To over come the powers of the sense- 
objects, the mind and the intellect should re-charge the indi- 
vidual’s inner abilities with which again the individual can 
strive hard and effectively make his self-expansion. Hence 
it is said that he who is avoiding these three gates of dark 
ness — which are sure to lead him into deeper and deeper 
confusions and despairs and ultimately take him to the sub- 
human level of existence— will be, it is promissed here, 
practising what is good for him. 

The term ‘ Sreyas ’ has no equivalent word of the same 
import in the language in which we are commenting It is 
not merely ‘ good ’ but it has a deeper and wider import in 
Sanskrit. Sfeyas,y,±en practised, not only brings happiness 
to the practitioner, but also contributes much to the well- 
being of the people around him. 

Progressing thus in the right direction, the individual 
goes to the goal supreme. Cultural unfoldment cannot be a 
a miraculous development overnight. It is to grow, bud out, 
open and bloom, under a careful nourishment of steady dis- 
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cipline, vigorous study and perfect understanding. The un- 
foldment is more delicate than that of a flower. 


This stanza explains to the seeker what is to be avoided 
and indicates how thereby he will have a positive develop- 
ment and inner growth. But it is unnatural that a positive 
growth is effected as a result of a negative did some denial. 
' Not to eat ’ may be good in so far as the avoidance of 
over-eating, but it cannot give the positive joy of a full 
dinner. Similarly avoiding the dissipation of our energies 
through desire, anger and greed, would, perhaps, end all our 
agitations caused by all these three. But how can they create 
any positive development in ourselves? Geetha preaches a 
positive way-of“life ; and the stanza as it stands suggests this 
positive outlook when it says that such an individual prac- 
tises what is good for him. 

What is the positive practice ? 

IT ?r IT IT mt irf^ 

23. yah sastravidham utsrjya 
y art ate kamakaratah 
na sa siddhim avapnoti 

na sukham na param gatim 

q-: -Who, 5TIIRBrmR;-the ordinances of the 
scriptures, having cast aside, q^-acts, 

-under the impulse of desire, ft - not, g’: 
-he, - perfection, - attains, fj - not, 

^jj;-happiness, jt - not, qRTq;- supreme, - 

goal. 
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23. He who, having cast aside the ordinances of the 
scriptures, acts under the impulse of desire, 
attains not perfection, nor happiness, nor the 
Supreme goal. 

The Divine Teacher of the Geetha explains that when 
the ruinous expenditure of vitality, both psychological and 
intellectual, is stopped and conserved, it has to be applied 
in the right direction. If again the energy is misused, the 
chances are that with a mightier bump the seeker would 
dash himself down to the depths of a misarable life. Ravana 
and such other mighty Asuras of the Puranas are typical 
personalities that performed fierce tapscharya, accumulated 
inward dynamism, and carried out for themselves a thorough 
self-destructibn. So mighty was their force that they made 
their own generation rock, crumble and bite the dust!! To 
avoid such a calamity to the individual, as well as to the 
world around him, a severe warning must necessarily be 
given ; and these two closing stanzas contain such advice. 

Unfortunately, not realising this deeper significance, 
many critics have come to consider that these two closing 
verses are interpolations. We fail to find any justification for 
such a conclusion. From a psychological point of view, 
without these stanzas, the technical instruction on self-deve- 
lopment, as given out in this chapter, would be incomplete 
and imperfect. 

^He who disobeys Sastras and acts under the impulse of 
desire Such a man stands to gain no result at all. Here 
the itrmSastra need not necessarily be understood as a bun- 
dle of ritualistic injunctions, strictly followed and sacredly 
insisted upon by the fanatical orthodox. The text-books, 
discussing the theory of Truth {Brahma Vidya) and the tech- 
nique of self-perfection {Yyga) are called Sastras, as a con- 
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trast to other subsidiary books which explain and throw 
light upon the Sastra, which are called Prakarana texts ; 
these explain the categories in the science of Vedanta. Since 
Geeta itself is a philosophical poem, exhaustively explaining 
the theory and practice of God-realisation, it is Sastra and 
it is this that is meant herein by the Geethacharya. 

"Under the impulse of desire The theme developed in 
the previous two stanzas is, that a seeker of the higher, should 
of necessity renounce desire, anger and greed. We explained 
earlier that anger is a product when desire is throttled and 
greed is a logical sequence when a passionate heart gains 
some fulfilment of desires. Therefore, desire is the root 
cause. Naturally Krishna contrasts the way-of-life advocated 
in the Geeta with the ordinary way-of-life, in which we live, 
wherein the main impulsion is desire. The seekers are advis- 
ed not to disobey the commands given in the Geeta Sartra 
and live instinctively under the impulse of their baser appe- 
tites and lower instincts. 

"Attains neither joy nor success, nor goaV: What exactly 
is the harm if one were not to implicitly obey the way of life 
advocated in the Geeta ? The consequences of such an 
unintelligent and naughty disobedience to the right-way-of- 
life is clearly indicated here. Propelled by desires, coaxed 
by greed, torn by anger, constantly dancing to the changing 
fancies of the lusty flesh, an individual comes to live a life of 
restless agitations and tyrannical passions. Such a man 
cannot come to feel any happiness, attain any cultural 
development. 

The natural conclusion therefore is : 
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iRyii 

24. tasmac chastram pramanam te 
karyakaryavyavasth i tau 
jnatva sastravidhanoktam 
karma kartum iha rhasl 

Therefore, Sastra, ummTi -(be) 

authority, ^ - they, - in determin- 

ing what ought to be done or what ought not to 
be done, - having known, - 

what is said in the ordinance of the Sastras, - 
action, ^g3?;^“to do, ^f;-here (in this world), 
- shouldst* 

24. Therefore, let the scriptures be thy authority, in 
determining what ought to be done, or what ought 
not to be done. Having known what is said in 
the ordinance of the scriptures, thou shouldst act 
here (in this world), 

‘ Therefore Because of the line of argument started in 
the last three stanzas, the seeker of an ampler life must 
necessarily follow the authority of the Scriptures in planning 
his vvay-of-life. The right conduct in life can be determined 
only when the individual has correct knowledge of what is to 
be pursued and what is to be avoided. The grand road to 
Truth is the same for all. It cannot be determined by each 
pilgrim according to his whims and fancies. Sastras are 
declared by those who had travelled the road many a time. 
And Rishis when they supply with a map of the road to 
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Perfection, we, the humble pedestrians, must pursue the 
path faithfully and come to bless ourselves. 

'Having known' : Therefore, before setting on a pilgri- 
mage to that goal, every seeker is required to study intelli- 
gently the scriptures, which are the reports left for our 
guidance by those who walked successfully the path earlier. 
A correct knowledge and a clear intellectual vision of the 
goal and the direction in which it lies, and, perhaps, a 
little understanding of the possible difficulties en route— dM 
these are unavoidable pre-requisite for a seeker. 

‘You should act here': Ninty per cent, of the seekers 
perhaps " know ’ the Sastra exhaustively in all details as 
explained above, but alas, how few of them discover in 
themselves the courage to live, the will to pursue, and the 
patience to wait till the Supreme is gained within themselves. 
Naturally, Lord Krishna closes the chapter with the injunc- 
tion that man should act here — without desire, anger or 
greed. This is the right way of action as exhaustively 
discussed in a previous chapter*. 

II 

Om Tat Sat ity srimad bhagavadgitasupanisatsu 
brahmavidyayam yogasastre sri krishnarjunasamavade 
Daivasurasampath Vibhaga Yogonama 
sodasodhyayaha. 


* Chapter 3, Karmayoga. 

N.B : For the word meaning of, and our notes on, “ Sankalpa 
Vakya”, please refer to the end of I and II Chapters. 



Om Tat Sat. Thus, in the Upanishads of the glorious 
Bhagavad-Gita, m the Science of the eternal, in the scripture 
of Yoga, in the dialogue between Sri Krishna and Arjuna, 
the sixteenth discourse ends entitled : 


The Divine and the Devilish Estate. 



INTRODUCTION 

CHAPTER XVII 

The concluding two stanzas of the last chapter introduced 
an idea that the Sastra is the final court of appeal for dis- 
crimination to arrive at its judgments. But it is very difficult 
for the average folk to develop that amount of proficiency in 
the scriptural codes. Thus an average man cannot get a 
ready-reckoner which will easily guide him in his life’s 
pilgrimage. Now Arjuna’s appetite to live the higher life 
more comprehensively has been fully generated in him and 
he is mentally planning to give Krishna’s philosophy a fair 
trial. As a man of action when he mentally plans to live the 
Geeta-way-of-life, he finds it hard because of its insistence 
upon the “ knowledge ” of the Sastras, At the same time he is 
confident that he has developed in himself a sufficient ‘ faith ’ 
(Sradha) in the nobler way-of-life, as enunciated in this 
sacred scripture. 

The chapter under discussion opens with this doubt 
whether it is sufficient that one lives with ‘ faith ’ a life of 
good conduct and noble aspirations, or is it necessary that 
he must ‘ know ’ the Sastra and that his ‘ faith ’ must be 
working implicitly obedient to the injunctions laid down in 
the Sastra ? 

Earlier also in Geetaon more than one occasion"^ ‘ faith ’ 
(Sradha) had been pointed out as the fuel required for the 
seeker to soar. The emphasis and importance given to the 
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faculty of Sradha^txQ almost equal to those that were given 
to the Sastra, and, therefore, Arjiina has every right to raise 
the question whether even without the ‘ knowledge ’ of the 
Sastras^ blind faith alone can take the seeker far. 

The capacity in the human intellect not only to know 
and appreciate the Sastra but also to absorb and assimilate 
the noble ideals so completely as to bear upon all his actions 
is called Sradha. Sradha is that powerful impelling force 
that springs forth spontaneously from within, which the mind 
feels peculiarly as its own. It is that secret urge within 
propelled by which all layers of personality in an individual 
spring forth to act in their appointed fields. ‘ Faith ’ is the 
content and the very essence of the equipments of man’s 
whole being ‘ Faith ’ gives the direction, the dash and the 
destination of one’s determination. 

Instead of directly answering the question the philo- 
sopher in Krishna takes this occasion to give a thorough 
exposition of ‘faith’ as worked in various fields of man’s 
endeavours^his physical indulgence {ahara),Yih dedicated 
activities (yagna), his self-denial {tapas), and his charity 
{dana). 

In the scheme of the discourse, the Lord first of all 
explains that the very Sradha is of three kinds according to 
the nature of temperament (Gunas) which the individual 
entertains in himself. The three classifications under which 
the temperaments fall are : (1) balanced joy (Sattwa), (2) 
ambitious and feverish activities (Rajas), (3) vegetative 
existence and heedlessness (Tamas), Earlier'-^' this topic of 
the three gunas governing and controlling the mental and 
intellectual life of men was already exhaustively dealt with. 


* Chapter 14 — ‘ The three-fold Gunas 
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How men, under the influence of these gunas in varying 
proportions, would come to live the religious values and strive 
for spiritual unfoldment is being enumerated. From a close 
study of this discourse we can direct our activities away from 
the influences of the lower two urges, and guide our spiritual 
practices and currents of our divine life consistently on the 
royal path of sure success, the Sattwic, 


CHAPTER XVII 

ffisT 3 ^ II ui 

Arjuna Uvaca : 

L ye sastravidhim utsrujya 

yajante sraddhya nvitah 
tesam nistha tu ka krsna 

sattvam aho rajas tamah 

^-Who, - the ordinances of the 

scriptures, ^r^^^JT-setting aside, - perform 

sacrifice, - with faith, arf^^grT; - endowed, 

^^TJl^their, fffST-condition, g-verily, ^^-what, 
^oi-O Krishna, ^?^-Sattva, sr^-or, ?c: 5T; -Rajas, 
cW: - Tamas- 
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Arjuna Said : 

1 . Those who setting aside the ordinances of the scrip- 
tures, perform sacrifice with faith, what is their 
condition, O Krishna ? Is it Sattva, Rajas or 
Tamas ? 

In this very opening stanza, Arjuna takes up the discus- 
sion, where it was left in the previous chapter, and gives it a 
definite push forward, making Krishna exhaustively expound 
the most profitable and dynamic way of spiiitual life, clearly 
distinguishing it away from the unprofitable, and the posi- 
tively self-dissipating channels of misconceived spiritual 
endeavour. 

‘‘ Setting aside the ordinances of the Sastra ” .* The injunc- 
tions of the scriptural text are not generally available for all 
people and even when they are made availabe very few will 
have the intellectual capacity to understand them. In the 
very nature of life’s excited activities around, and confusions 
and anxieties within, very few of us can hope to plan the 
paths of our life according to the Sastra^providcd blueprint. 
But a sincere seeker may have a great ‘ faith ’ in the higher 
way-of-life and a deep devotion to the ideal preached and 
propounded generally by all the scriptures of the world. 
Hence this question. 

If Sankara consideis that faith depends upon one’s 
character, Ramanuja adopts a less tolerant view and insists 
that those who, out of ignorance even, violate the Sastras 
whether with or without ‘ faith ’, are to be condemned. 

Perform actions : {Yajantah) : The term {Yagna) here 
used need not be understood as only indicating the Vedic 
sacrifices and ritualistic performances. Geeta is almost a 
complete scripture and as such, it has got its own definitions 
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of its own terms. The term Yagna has been earlier* defined 
as to include all selfless co-operative endeavours of every 
individual in a society, undertaken so as to bring forth to 
manifestation the latent wealth and prosperity that are in 
that community. So, all acts done by an individual during 
his life in a spirit of selfless dedication to the general well- 
being can come under this term. Without knowing the serene 
harmony that throbs behind life, can one, who is striving 
hard in the world in a spirit of detachment and selflessness, 
hope to avoid agitations? What would be his condition 
(Nishta) ? And in a parenthetical clause Arjuna adds what 
he wants to know is this : “ whether such actions of men 
fall under the category of unactivity (Sattva). or of activity 
(Rajas) ^ or of inactivity (Tamas)j’ 

The answer of the Lord is exhaustive and all- comprehen- 
sive, indicating the three types of faiths playing in all the 
channels of human endeavour : 

535 ii^ii 

Sri Bbagavan Uvaca : 

2, trividha hhavati sraddha 

dehinam sa svabhavaja 
sattaviki rajasi cai va 

tamasi ce ti tarn srnu 


* Chapter 3. 
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flrm^V-Threefold, ¥rg:%-is, sr^T-faith, 

the embodied) ^T-which, ^¥ri^^r-(is) in- 
herent in (their) nature, ^ 5 iTRgr?^-Sattvic, (pure), 
5CT3r^-Rajasic (passionate), ^ - and, - even, 
^TiT^-Tamasic (dark), g-and, f%-thus, rITiI(-of 
it, 5iJ5[-hear (thou). 

The Blessed Lord Said : 

2. Threefold is the faith of the embodied, which is 
inherent in their nature— the Sattvic (pure), the 
Rajasic (passionate) and the Tamasic (dark). 
Dost thou hear of it. 

As a preface to his discourse, the Lord says that ‘ faith ’ 
(Sradha) itself is of three kinds; the divine, the undivine 
and the diabolic. Sradha determines the texture of our 
impressions in us, which m its turn commands our view-of- 
life. Our desiies, thoughts and actions are charted by our 
view-of-life. Naturally, an individual’s physical activities, 
psychological behaviours and intellectual make-up are all 
ordered by the type of Sradha he has come to maintain in 
himself. And if the Sradha is of the wrong type, the entire 
expression of his personality in all walks of life and in every 
field of endeavour can only be ugly. As his inner disposition, 
so the man. The more an individual identifies himself with 
his physical sheath, the more crystallised becomes his ego, 
under the influence of his inner disposition. The tempera- 
ments that rule the behaviours in the humanity are three in 
number :* the Good {Sattwic) the Passionate {Rajasic) and 
the Dull {Tamasic), 


* For a detailed discussion of these refer Charter XIV. 
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Why should we take into consideration these temperaments' 
at all, and try to understand the types of "faith ’ and their play 
in life? These are explained in the following : (17-2) 

I 

35% % ^ 11^11 

3. sattvanurupa sarvasya 

sraddha bhavati bharata 
sraddhamayo yam puruso 

yo yacchraddhah sa eva sah 

- In accordance with his nature, 
each, a^r-faith, vig-f^-is vrKcT-O Bha- 
rata, - consists of (his) faith, ®r?Ti|;^this, 

-Man, - who, q-S^t-that (his) faith 
is, -he, qq- verily, - that (is)- 

3 . The faith of each is in accordance with his nature, 
O Bharata. The man consists of his faith ; as a 
man’s faith is, so is he. 

According to one’s own nature {Sattwanurupa) : The type 
of faith that feeds and nourishes each bosom is, we notice, 
vastly different fiom each other. The more we observe the 
differences the more we get confused. It becomes almost 
inexplicable why it should be so. The Lord in the Geeta 
explains that the ‘ faith ’ in each heart is ordered by its own 
nature. It is very difficult to say whether ‘ faith ’ orders 
nature or the nature prescribes the ‘ faith ’ ; each is intimate- 
ly wedded to the other, each obeys the other most faithfully 
indeed. 

However, Geeta declares that it is the nature in an 
individual that ^ules his ‘ faith ’, although if faith can be 
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broken and remoulded in one, as it can be sometimes at the 
irresistable compulsion of painful experiences, the nature of 
that one does faithfully obey the new Sradha, But, generally 
speaking, the ‘ faith ’ in each man takes the hue and quality 
from the stuff of his being — the predominating temperament 
in him. The essence of ‘ faith ’ lies in the secret energy of 
the ego with which it holds fast its convictions and will to 
reach a definite chosen end by some well ihought-out and 
entirely self-planned means. 

Man’s potentiality determines his ‘ faith ’ in a given end 
and this ‘ faith ’ then reacts upon this potentiality determin- 
ing its future course, and moulds the being of the man in 
its turn. Both act upon each other. ‘ The nature of the one 
gives a clue to the other,’ says Professor Nehal Chand in his 
musings upon this stanza. That the nature of the man is 
determined by the preponderance of any one of the Gimas 
over the others, has been already discussed.* As a result of 
such previous conservation of a particular tendency one of 
the ‘ qualities ’ gains a preponderance over the other two 
even from the childhood and this is indicated here by the 
term Sattva, according to which {Anurupa) is the faith enter- 
tained by the individual. 

Sraddha in the individual : Man is constituted of and 
consists in his Sraddha, It was explained by Krishna that 
each devotee ultimately reaches the seat of his devotion, if 
he consistently and with sufficient intensity devotes himself 
for its attainment,! 

As a man’s faith, so is he (Yo yath sraddha yeva saha): 
Man is verily what his ‘ faith ’ is : The type of personality and 


* Chapter 14-Stan2a 10. 
t Chapter 7— Stanzas 20 to 23. 
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its effectiveness or otherwise are all determined by the ‘ faith ’ 
under which it functions. That the achievement of a life is 
ever coloured by the type of ‘faith ’ with which the indivi- 
dual pursues his activities^f is very well known and realised 
by all men of action. In the very language of the Geeta 
this idea was already explained in an earlier chapter.^ 

4. yajante sattvika devan 

yaksaraksamsi rajasah 
pretan bhutaganams ca nye 
yajante tamasa janah 

5r3T%-Worship, -the Sattvic or pure 

men, ^sri^-the Geds, ?l!^?:^rfe-the Yakshas and 
Rakshasas, ^:T 5 THT: - The Rajasic or the passion- 
ate, nr?rr!l^- ghosts, - the hosts of Bhutas 

or the nature-spirits, and, 3Tf%-the others, 
worship, ^rfr^r:-lhe Tamasic, : 3 rfIT:-people 

4. The Sattvic or pure men worship the Gods ; the 
Rajasic or the passionate the Yakshas and the 
Rakshasas ; the others — the Tamasic people or 
the dark folk worship the ghosts and the hosts of 
Bhutas or the nature-spirits. 


t ‘ Such are the trend of our desires and the nature of our souls, 
just such each of iis becomes ’ — Plato. 

‘ Earnestness alone makes life eternity ’—Goethe. 

J Chapter 9 - Sloka 25. 
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Sattvic men worship Devas : Eveiy man in life brings his^ 
entire devotion to offer at one altar or the other, and seeks a 
fulfilment from the benefits accrued from his invocations. In 
the scriptural language this is called worship. This need not 
indicate only the ritualistic worship of some God or Deity. 
The term ‘ worship ’ here can also embrace a wider implica- 
tion. Every one of us is a worshipper at some altar chosen 
by us; even atheists aie worshippers., perhaps they devote 
themselves at the altar of sense-objects or of wealth or of 
power. In this ampler meaning, if we were to read the stanza 
the meaning becomes very self-evident indeed. Men of 
sattwic temperament, because of their serene composure and 
tranquil disposition seek their fulfilment at an altar of divi- 
nity indicating the higher impulses and the nobler qualities 
of the Soul. Naturally they seek and come to adore it. 

Yakshas and Rakshasas by the Rajasic: Men of pas- 
sionate nature (Rajas) are those who have extreme ambition 
and are constantly restless m their self-chosen field of acti- 
vity. They are said to be worshipping and propitiating 
demi-gods (vakshas) and (Rakshasas) The idea here is that 
the choice of the altar will depend upon the silent demands 
of the heart of the de^'Otee One will never go to a book- 
stall to purchase some dress. So too, the active and the 
passionate type of men can feel an admiration for and can 
come to appreciate only an equally r(77<?-ful demi-god or deity. 

It is interesting to note that Yakshas are described as 
‘ the brothers of Kubera who is himself the minister in 
charge of Finance in Heaven, and the Rakshasas as ‘ beings 
of strength and power All men of action, ambitious of 
success and achievement, would necessarily seek the friend- 
ship of only brothers oj rich men and men of power and 
stength. Now turn wherever ycu will ; you can find the 
truth of this principle amply illustrated. 
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The tamasic men (worship) the pr ethos and buthas : The 
dead spirits and such other low and vicious powers aie 
invoked by the men of ' inactivity ’ {Tamos) for the satis- 
faction of some of their low urges for vicious sense-giati- 
fications. Men of low moral calibre and false education 
generally would try to fulfil their pernicious ambitions with 
the help of the wretched vengeful scum of the society (Pretas^ 
Bhutas), who, though living, are dead to all the sweetness 
and goodness in life. These hired goondas, generally chosen 
from professional jail-birds, are the fit powers to be invoked 
in order that low and criminal ambition of the Tamosik can 
be fulfilled — the hired pretas in society! 

The same import has been brought out in many earlier 
stanzas.* The modern man would be rather curious to 
know whether there really exist such powers and deities as 
pretas and bhutos. It is in fact immaterial for the purpose 
of the Geeta of this portion, whether such powers really exist 
or not. They are indicative of certain types of powers which 
are available in this world of ours. 

The help gained from good friends, the protection in- 
voked from the rich and the powerful, and the enormous 
strength gathered from the low thoughtless men of criminal 
intentions — are the different types of ‘ altars ’ at which men 
of serenity (Sattwik), of ambition (Rajasik), of heedlessness 
(Tamosik), generally seek their individual satisfaction. From 
the nature of a man’s field of activity we can, to a large 
extent, come to understand to what type he belongs. 

That the spiiitof devotion in men ever remaining the some, 
each will select accoiding to the type of his s^addha his own 


'Chapter VII - Stanza 20 to 23. - Chapter TX - Stanza 23 to 25. 



altar of devotion has been shown in the above. The wrong way 
of striving is painted below: 

5. asastravihitam ghoram 

tapyante ye tapo janah 
dambhahamkarasamyuktah 
kamaragabalanvitah 

enjoined by the scripture 
^?:q;»terrific, ^c^%“practise5 ^-who, ^qr:- aus- 
terity, ^^r:-Men, -given to hypo- 
crisy and egoism, - by the force 

of lust and attachment 

5. Those men who practise terrific austerities not en- 
joined by the scriptures, given to hypocrisy and 
egoism, impelled by the force of lust and attach- 
ment. 

6. karasayantah sarirastham 

bhutagramam acetasah 
mam cai va ntahsarirastham 
tan viddhy asuraniscayan 

qn^?I?cr: - Torturing, in the body, 

^rTSTTlTJIyall the elements, -senseless, titi?;. 

-me, g--and, q:g[-even, 3t??r;^^5c:^3q;7who dwells 
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n the body within? i^rq^-them? f^rf^-know? srr^t- 
FTS^’^T^-to be of demoniac resolves- 

6. Senseless, turturing all the elements in the body and 
Me also, who dwells in the body within, know 
thou these to be of demonical resolves. 

Over enthusiasm can produce only a physical exhaustion, 
ind an inward fatigue. No spiritual iinfoldment can be 
ixpected from unintelligent expenditure of energy in wrong 
;hannels merely because it is undertaken in the name of 
eligion. The majority of seekers misapply their energies 
ind they come to suffer. Therefore, Krishna considers it 
;asier for him to paint the picture of the false seeker and 
•idicule his unintelligent methods. 

Physical persecutions and self-denials are. no doubt, 
some times prescribed to some sturdy physical structures, 
"or some limited period. At the same time, it is not proper 
)r correct to believe that any kind of self-denial would con- 
;titute an austerity and that by following it, creative unfold- 
nent of the inward personality-structure could be success- 
fully brought about. The austerities must be scientific and, 
herefore, not against the injunctions laid done in the sacred 
3ooks that discuss this subject. 

Some people generally undertake severe austerities only 
is a show. Men ‘ given to ostentation and egoism ’ are not 
It for austerity. They become mentally unfit for tapas so 
ong as they are lusty and extremely attached to the world- 
Df-objects around. Such individuals cannot practise auste- 
rities. 

Even if such people practise austerities, when they deve- 
lop some inward dynamism, as a result of their tapas^ their 
intentions being gross, they will only misuse the new-found 
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strength in the wrong channels, and, in the end, bring about 
their own self-destruction. — the famous examples of Rak- 
shasas in the Puranas are illustrative enough. Such people, 
practising austerities, regardless of the correct injunction of 
the Sastras, belong to the Asuric-type. 

Me, dwelling in the body : Such unintelligent austerities 
not only oppress the elements cnnstituting the physical frame 
but also the Sacred and the Divine Lord within. Life gets 
choked as it were in such an individual — meaning, life can- 
not express its fullest beauty through such a broken form. 
Extreme tapas is stupid and is condemned*^ here. Intelligent 
control is tapas, not cruel self-torture. 

The three kinds — The Sattwik, the Rajasik and the Tama- 
sik — of food, of worship, of austerity, and of gift are dis- 
cussed in the following stanzas : 

%^frriTT 533 il' 3 ll 

7. aharas tv api sarvasya 

trividho bhavati priyah 
yajnas tapas tat ha danam 

tesam bhedam imam srnu 

- Food? g-indeed, BTPT-also? 
all, f^R^T-threefold, ^rsrra-is, m: - dear, sr^;- 
sacrifice, rTT* - austerity, cTscrr-also, alms- 
giving, their, ^^q[-distinction, this, 

yjig-hear- 


* Gautama Buddha warns his disciples : ‘ The habitual practice of 
asceticism or self-mortification, which is painful, unworthy and un- 
profitable, ought not to be followed 
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7. The food also which is dear to each is threefold, as 
also sacrifice, austerity and alms-giving. Hear 
thou the distinction of these. 

Introducing the theme that is to follow, Lord Krishna 
enumerates the topics that he is going to discuss- The tem- 
peramental influences that govern the mind and its thought- 
life express themselves in all departments of activity in which 
the individual employs himself. His choice of food, of 
friends, of the type of emotion in his bosom, of the view-of- 
life that he will be entertaining, are all indicative of the type 
to which the seeker belongs. As a matter of fact everyone 
living on the surface of the earth comes to express himself to 
be in one of these classifications due to the preponderance 
of, one or the other of the three temperaments (gunas). 

Yagna, Tapa, Dana : In his choice of ‘ food ’, in the 
type of ‘ sacrifices ’ which he would feel inspired to make, 
in the texture of his ‘ self denials ’ that he would exhibit, and 
in the quality and quantity of his ‘ charity ’, he will declare 
himself to belong to one or the other of the three types. 

Here follows a detailed analysis of one’s inward nature 
and naturally, one’s outward expression, when one is under 
the irresistible influence of any one particular guna. These 
stanzas are not to be misconstrued as a ready-reckoner to 
classify others. Hinduism, in its essential beauty is a sub- 
jective science for bringing about a fuller unfoldment of the 
dormant potentialities in an individual’s own personality. In 
unravelling the beauties of the soul and in exploiting the 
strength of the heart, each one will have to purify himself 
from the dullness of Tamas, and agitations of the Rajas, and 
keep oneself in the creative alertness and spiritual glow of 
Sattva. 

Hereunder we find enumerated a series of symptoms from 
which we can classify correctly ourselves : 
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3Tr5: i 

%fr i?i[ ®TTi:Rr: u\\ 

8, ayuhsattvahaJarogya- 

sukhapritivivardhanah 
rasyah sntgdhah sthira hrdya 
aharah sattvikapriah 

3 TT 5 : ^?sr5r5JRt»Jr^?3Efti%%^^frr5 - 
Those which increase Ayu (life) Sattva 
(purity), Balam (strength), Arogyam (health), 
Sukham (joy), Prithi (cheerfullness and good 
appetite), ?:^T:-what-are savoury, ^it^n-oleagin- 
ous, fein:- substantial, ^?rr:- agreeable, STT^Rr: - 
the foods, are dear to Sattvic (pure)- 

8. The foods which increase life, purity, strength, 
health, joy and cheerfulness (good appetite), 
which are savoury and oleaginous, substantial 
and agreeable are dear to the Sattvic (pure). 

In describing the peculiar taste for foods in good men 
of spiritual urge (Sattwa), it is said that they like only such 
diet which increases the vitality (Ayuh), and not sheer bulk ; 
which supplies the energy for meditative purposes (Veerya) ; 
which discovers for him a secret strength [Bala) to resist the 
temptations in him for the sense-objects ; which provides 
health ( ArogyaJ so that he may not too often fall ill and 
come to suffer a break in his regular sadhana. Such people 
will have a natural inclination to take food which will augu- 
ment joy (Preethi) and inward cheerfulness (Sukha). In 
short, such creative men, by their own choice, enjoy only 
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foods that will be clean and wholesome with no chance for 
them when consumed to putrefy within. 

All the different types of food eaten by the humans 
in the world have been classified and brought under 
four types on the basis of their physical properties. They 
are .* the savoury, the greasy, the firm and the cordial types 
of food.* Men of purity instinctively like all these types of 
foods when they have the above-mentioned effects upon the 
consumers — when they, the consumers, have digested and 
assimilated them. 

No doubt, food has certain effects upon the eater. 
Generally an eater to an extent is conditioned by the type of 
diet he is consuming. Not only that our inward nature is 
built by the type of food consumed, but the inward nature 
in its turn commands our tastes, and we find very often that 
we have developed an irresistible appetite for certain types 
of food. In the case of animals it is noticed that they 
sometimes change their diet, according to their physical need 
in their life ; dogs and cats are often seen eating grass, cows 
licking salt-slabs, etc., children eating sand, and pregnant 
women, during their pregnancy, manifesting different tastes 
at different periods of their progress f 

Explaining the Rajasic type of men and their taste, in food, 
the Lord says : 


* There are some who translate these terms as the Sweet, the Soft, 
the Nourishing, and the Agreeable foods are dear to the ‘ Good 

t A rare case of one lady eating lime from the wall of her own 
house has been noticed in life. 


19 
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3?T|RI ll^JI 

9. ka tvamlalamnatyusn a - 

tiksnaruksavidah in ah 
ahara rajasasye sta 

dnhkasokamayapradah 

?:^g[T55555[<iirc5^ai?ft^0T^i^fir^Tf|Tr: - Those that 
are, -bitter, 3 ttt 55: -sour, 55^01; -saline, 3 Tf 5 *^<iT- 
excessively hot, -pungent, -dry, 

burning, srrgKT: -foods, the Rajasic, 

fir: -are liked, -are productive of 

pain, grief and disease- 

9. The foods that are bitter, sour, saline, excessively 
hot, pungent, dry and burning, are liked by the 
Rajasic and are productive of pain, grief and 
disease. 

Men of energy, the ‘Passionate’, desire such food 
(Rajasasyeshta) that have strong flavour and dense taste. 
Bitter, sour, saltish, very hot, pungent, harsh, burning 
tastes are to the liking of all vigorous men, restlessly striving 
to fulfil their uncontrolled passions and desires (Rajasik), 

Such a diet creates in an individual, no doubt, brilliant 
energies but in their wildness, they are to a degree uncon- 
trollable and, therefore, in their final reactions they led 
the eater towards a life, productive of ''pain, grief and 
disease ’ 

A student of these discussions in Geeta is not justified 
if he comes to consider that by a control of diet the thought- 
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discipline in himself will come to pass. Prom these stanzas 
we have to understand that when the texture of thought im- 
proves, the individual finds himself changing in his tastes, 
even in his choice of food which would give him full 
satisfaction. 

What type of food would men of darkness (Tamasik) 
choose ? 

=sr i 

11^0 II 

lO. yatayamam gat a r as am 

puti paryusitam cay at 
ucchistam api ca medhyam 
bhojanam tamasapriyam 

^TTcT?Tmir-Cis) stale, tasteless, »j%- 

putrid, rotten, g-and, which, 

-refuse, srfq-also, ^-and, 3i^^qTj-impure, 

-food, ^tq(cifsrqq;;-liked by the Tamasik. 

lO. That which is stale, tasteless, putrid and rotten, 
refuse and impure, is the food liked by the 
Tamasic. 

Spoiled (Yatha-yaman) : A day is divided in our old 
calculations in the Sastras, into eight wherein a period 

of three hours constitute a yama. Therefore, ‘ food cooked 
three hours earlier, gone cold ’ is that which is considered 
as spoiled in the stanza. In these days of canned food, pre- 
served-fruits, stored-vegetables and frigdaire-facilities almost 
a substantial majority of us have come to love stale food ! 

Tasteless (Gatha-rasa) : tn South India, we find a pecu- 
liar hunger for taking rice that has been kept soaked in water 
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the previous night. It becomes the next morning, both stale 
and tasteless, I suppose. 

(Pooti) : Men of inertia have a natural lik- 
ing for stinking food that has an insufferable fragrance for 
others. The pulav of the modern tables perhaps belong 
to this category ; so too, prawns. ..we can multiply examples. 
Men of purity, however, would instinctively revolt against 
a diet that has any stink about it. 

Stale (Paryushitham) : Food that has been cooked over- 
night or that has been kept for days together. Here we can 
include all the fermented drinks, which the Tamasic people 
love to indulge in. All drinks are fermented and the kick in 
them increases as the age of preparation increases. 

Insanitary and unclean food seems to attract the taste of 
all despicable men of insufferable ignorance and low culture. 
They love to eat ‘ refuse ’ (ucchishtam) that are left over, and 
impure (Amedyam) filthy food that is not fit for human con- 
sumption. The above-enumerated list is a comprehensive 
report on the base and disgusting tastes of the tamasic men 
of low calibre and dull discrimination — the ‘ Dull 

What type of sacrifices these three classes men would 
themselves engage cheerfully in ? 

^ HUH 

1 1 . aphalakanksibhir ya jno 
vidhidrsto ya ijyate 
yastavyam eve ti manah 

samadhyaya sa sattvikah 
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^qrI^T^T%nT: “By men desiring no fruit, 
-sacrifice, -as enjoined by the ordinance, 

-which, |;^?!T^-is offered, ought to be 

offered, qq'-only, ff^-thus, JTrr: -the mind, 

-having fixed, -that, -Sattvic or pure- 

1 1 . That sacrifice which is offered by men without 
desire for fruit as enjoined by ordinance, with a 
firm faith that sacrifice is a duty, is Sattvic or 
pure. 

After exhausting the classification of the temperaments 
as declared in the very tastes exhibited by different people 
in the world, Geetha continues to indicate how in the very 
type of activities undertaken there is an unmistakable decla- 
ration of the temperamental beauty or otherwise of the 
individual. 

Performed by men desiring no fruit : Sacrifices under- 
taken by men of purity are always executed in a spirit of 
selflessness. We had already explained earlier in the Geeta 
that burning anxiety for the fruits of action is an unprofitable 
channel of dissipation of the sacred and vital human energy. 
Fruit belongs to the future periods of time, and to waste the 
present, worrying over the future, is, indeed, an unintelligent 
policy of striving in existence. 

As required by ordinance : Actions in the world fall 
under four categories, according to the ancient vedic lore. 
Of them, desire-ridden (Kamya) and positively self-insulting, 
and, therefore, forbidden acts (Nishidha) are the two types 
that are to be studiously avoided. And the other two classes 
{a) (Nithya) and (b) the special duties on special occassions 
(Naimithyaka) are the types of actions that should not be 
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avoided but must be most deligently pursued. These two 
types Nithya and Naimithyaka together constitute what the 
Sastra terms as the unavoidable ‘obligatory duties ' (Nithya 
Karma). These actions and duties are indicated here as 
those ‘ required by the ordinance This term used here 
is in contrast with the Tamasika~iyy>t of activity, ‘ wherein 
no ordinance is observed ’ and always ‘ devoid of faith’.* 

Sacrifice is our duty : This is the motive that propels the 
good to act in life. He sulfers no dissipation of his inward 
energies either through anxieties to drive himself to a parti- 
cular goal, or through his restlessness in herding the envi- 
ronments to settle themselves into a pre-planned and pre- 
conceived system of harmony. Their mind is ever at rest 
in its own native satisfaction. They are consciously happy 
that they are pursuing a line of action which is most conduc- 
ive to the welfare of all. Such actions are classed under the 
Sattwika-type of sacrifices. 

The rajasika type is being explained: 

^ fife lURIi 

12. abhisamdhaya tu phalam 

dambhartham api cai va yat 
ijyate bharatasrestha 

tarn yajnam viddhi rajasam 

^fe^^fT^-Seeking for? g-indeed, CK^q;^fruit, 
for ostentation, - also, ^ - and, - 
even, - which, - is offered, - O 


* Chapter XVII - Stanza 13. 
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best of the Bharatas, ^[^[^-thatj sacrifice, 

firi^ - know, Rajasic. 

12. The sacrifice which is offered, O best of the Bhara- 
tas, seeking for fruit and for ostentation, know 
thou that to be a Rajasic Yagna. 

With a view to gaining a fruit: In order to gain a chosen 
result some people act in the world outside and, naturally, 
while in the field of activity they turn themselves to be too 
much preoccupied with their anxieties and worries. They 
grow more and more nervous at their own imaginary fears — 
they live ever in an atmosphere of fear whether they will 
gain the particular chosen goal or not. 

For ostentation : There are others in the world who act, 
ever so vigorously, not necessarily for gaming any predeter- 
mined goal, but merely for satisfying their vanity in the 
present, by exhibiting their wealth or knowledge, and thus 
generally proving themselves to be show-boys of society. 
Ordinarily there are many who work in the world and make 
sacrifices. These do not constitute a divine act, nor can they 
be ever expected to yield a reward of inward cheerfulness or 
peace. 

Such sacrifices undertaken— -by men who are anxious to 
reach a particular goal and who work for satisfying their 
vanity in the community— are to be understood as Rojasika. 

What are the Tamasika sacrifices? 
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13, vidhihinam asrstannam 

mantrahinam adaksinam 
sraddhavirahitam yajnam 
tamasam paricaksate 

-Without keeping to ordinance^ 
in which no food is distributed? 
which is devoid of Mantras, ST^%aTT3[^ - which is 
devoid of gifts? which is devoid of 

faith, sacrifice, mTOO; - Tamasic, 

(they) declare. 

13. They declare that sacrifice to be Tainasic which is 
contrary to the ordinances, in which no food is 
distributed, which is devoid of Mantras and 
gifts, and which is devoid of faith. 

Disobeying all the prescriptions laid down in the scrip- 
tures and acting against all Vedic injunctions — contrary to 
all the principles laid down by the Science of right-living — 
the sacrifices performed become of the lowest type. Such 
a sacrifice cannot bring about happiness at all either to the 
performer or, in its final analysis, to his generation around 
him. 


Without distribution of food : The utter necessities of 
life are, in the vocabulary of modern age, indicated by the 
familiar phrase ‘ food-clothing-shelter ’ In the scriptural 
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language of Hinduism the term ‘ food ’ indicated all these 
necessities of life. A man of sacrifice and right action can- 
not expect any inward development because of his actions, 
unless they are accompanied by a mental development and 
an expansion in love which makes him share whatever he 
has got with those who have not got them. 

Apart from these above-mentioned two, when rituals are 
conducted without mantra or without distribution of the re- 
ward for the educated (Dakshina), those sacrifices are classi- 
fied as the Tamsika. 

In order to classify the three types of Tapas, pursued 
by the different types of people, here we have three consecu- 
tive stanzas defining and explaining what Tapas really means : 

^ II ^ ^11 

14. devadvijaguruprajna- 

pujanam saucam arjavam 
brahmacaryam ahimsa ca 
sariram topa ucyate 

- Worship of the Gods, the 
twice-born, the teachers and the wise, - purity 
3TT3rw - straightforwardness, sT^giy-celibacy, 
-non-injury, g-and, - of the body, - 

austerity, - is called. 

14. Worship of the Gods, the twrice-born, the teachers 
and the wise, purity, straightforwardness, celi- 
bacy, and non-injury are called the austerity of 
the body. 
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Worship of the Devas, twice-born the Guru and the Wise : 
To maintain an attitude of attunement with a higher ideal 
whereby the meditator develops in himself the qualities of 
the meditated is called worship. All cultural developments, 
moral growths and ethical unfoldments can be accomplished, 
within oneself, only through these processes implied in wor- 
ship. It is almost like “the touch method ” of magnetisa- 
tion.* One who is trying to come away from one’s inward 
personality-encumberances must necessarily have an attitude 
of devotion and reverence towards the ideals represented in 
the Deva, the Deity, worked out and lived by the twice- 
born^ preached by Gurus and recommended by the Wise. 

“ Twice-born ” : The term indicates the Brah- 

manas ; and the term Brahmana means one who has realised 
the Self. Born as we are from the womb of our mothers, we 
are all born as human with certain intellectual beauties, no 
doubt, but also with many moral defects. Born out of the 
womb all right, but we are yet in the womb of the matter. 
To hatch ourselves out of our matter-identifications and to 
emerge out chuckling in the joy of Perfection is to grow 
ourselves into the Divine Estate of the Godmen. This is 
conceived in our philosophy as the “second birth”, and 
one who has accomplished it is called the “ twice-born ” : 
once born from the womb and for a second time grown out 
of all the limitations suffered by the Spirit in Its seeming 
identifications with matter. 

Purity and straightforwardness : The importance of these 
two have been already discussed earlier.! External cleanli- 

* A soft-iron piece is repeatedly rubbed with a horse-shoe-magnet 
whereby the iron-bit so treated gains to itself the magnetic properties. 

t ‘ Purity ’ — refer Chapter XVI - stanza 3 and 
‘ Straightforwardness ’ — Chapter XVI - stanza I. 
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ness, not only physical but also environmental, is an un- 
avoidable qualification for a true aspirant. Unless a seeker 
practises diligently straightforwardness in his dealings with 
others he will be developing in himself a split-personality, 
which would drain away all his composure, tranquillit}^ and 
mental vitality. 

Brahmacharya : Constant revelling in the contemplation 
of the supreme Brahman is called Brahmacharya.* This is 
not possible unless our nature is turned away from bodily 
indulgence in sense-objects and our minds are trained to 
turn inward to the Spirit. Therefore all mental disciplines, 
by which we come to develop in us this introversion, are to- 
gether comprehended by the term ‘ Brahmacharya ’. Even 
a medical college student is called a doctor, because he is 
applying himself to the direct means to become one : and the 
right means is not far from the true end. 

Non-injury : This term was already discussed many times 
earlier, very exhaustively. Refraining from bringing about 
any physical harm to others in the society by our mind is 
called ‘ non-injury ’. Physically it is impossible for us to 
continue our existence without bringing even unconsciously 
some sort of injury to others, but the attitude in us can be 
changed, whereby the seeming unavoidable harm itself can 
bring about a great blessing to the world. A doctor with a 
sharp knife ripping open a patient's abdomen, though an act 
of injury can itself ultimately bring about a cure for the 
patient’s illness. Diligently avoiding all acts of injuring 
others, from our emotional and intellectual realms is the 
strict ‘ non-injury ‘ that can be practised in life. 
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All that has been explained above^' constitutes the bodily 
asceticisn : physical austerity. 

Austerity (Tapas) is not merely a life of brutal self- 
denials, but on the other hand, it is an intelligent method of 
living in the right relationship with the world-of-objects 
thereby avoiding all unnecessary dissipations of our vital 
energies. The energies that are so economised and conserv- 
ed within are thereafter directed and employed in cultivat- 
ing the creative fields. This scheme — of discovering pre- 
cious new energies, conserving them intelligently, and direct- 
ing them into more profitable fields of spiritual inquiry — 
is called Tapas. Self-control, conservation of energy, and 
redirecting the same to fertilize fre^'h fields of cultivation 
within one’s own bosom are all meant herein, and the stanza 
concludes with a clear endorsement that this is true Tapas 
intelligently pursued at our body level. 

Tapas in speech is now described : 

15, anudvegakaram vakyam 

satyam priyahitam ca yat 
svadhyayabhyasanam cai va 
vangmayam tapa ucvate 

- Causing no excitement, -speech, 
- truthful, - pleasant and beneficial, g'- 


* Brahmani Caranthi Ilhi Brahmacharya 

t(l) Worshipping of the Devas, the twice-born, the Gunas and 
the wise, (2) purity, (3) straightforwardness, (4) Brahmacharya, and 
(5) non-injury. 
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and, which, - the practice of 

the study of the Vedas, and, Piq" - also, 
of speech, ^q*: - austerity, - is called. 

15. Speech which causes no excitement, truthful, 
pleasant and beneficial, the practice of the study 
of the Vedas are called the austerity of speech. 

Speech is a powerful vehicle in man and it reflects the 
intellectual calibre, the mental discipline and the physical 
self-control of the speaker. Unless he is well-formed at all 

these levels, his words will have no force, no magic 

about them. Again, speech is the constant activity in all 
and it is the gateway through which the greatest amount of 
one’s energies are wasted. To control and conserve this 
unproductive waste is a great inner wealth indeed for the 
seeker. 

This does not mean that one must enter into a self- 
ruining, disgustingly irritating, silence (Mowna). Power of 
speech must be made use of, for integrating the personality 
in the Seeker. There is an art of using this power in the 
right way beneficial to the aspirant as well as to others. 
This technique of employing speech in the most profitable 
way IS being indicated here in this stanza. The idea 
gathered in the previous stanza is being more and more 
deepend by the clearer suggestions contained in the stanza 
now under discussion— that Tapas is not a diabolic act of 
breaking and loosing oneself but it is a benevolent scheme 
for re-making and rediscovering oneself. 

Speech that causes no shock : The words spoken must 
be such that they bring no disturbance to others; they 
“ should neither be irritating nor obscene ”. The real 
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touch-stone to know whether we are speaking the right 
words or not is in the reaction of the listeners as expressed 
so unmistakably on their faces. But generally people speak 
with their eyes shut, or even when they are open they are 
almost always a pair of blind ones, blinking ! Many a 
miserable man has failed in his efforts in life, and lost all his 
friends and relatives merely because of the bitterness of his 
tongue, the harshness of his words, the stink of his indis- 
creet thoughts. 

True, agreeable, and beneficial (Satyam-priyam-hitam) : 
Words uttered to express the truth in an agreeable style, for 
the blessing of others constitute “ speech ”, and when pro- 
perly handled and made use of, it should bless the speaker 
himself. 

In telling a lie a lot of energy is wasted and this 
waste is avoidable if one were to take the policy of truthful- 
ness in his expression. Words that are harmoniously bring- 
ing forth the exact shade of ideas in the intellect are 
“truthful” expressions, and those that are false in the 
mouth, distorting deliberately the intentions and meanings 
of the intellect are called falsehood. In the name of truth- 
fulness one can become a disagreeable creature in society. 
This is not allowed in a seeker. Geeta accepts only that 
speech as truthful which is also at once agreeable. By its 
unsaid words the Lord's Song seems to say that when a 
truth is disagreeable to other, the speaker is required to 
maintain a discreet silence! 

It is not sufficient that the words in the speech should 
be honest and agreeable, but they should also be beneficial. 
Speech should not be wasted. Unprofitable talking is a 
great drain upon man’s energies. Talk only when you want 
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to express agreeable ideas of permanent values, which would 
be useful for the listeners. Those who are respecting these 
qualities in their day-to-day verbal activities can be con- 
sidered as men performing ‘‘austerity in speech’’. 

Regular study of the scriptures: Control of speech 
certainly does not mean entering into a state of inert and 
lifeless silence of the grave. Investing the energies of speech 
in self-profiting and self-creative lines of endeavour is con- 
sidered by Krishna as “ tapas in speech Swadhyaya is a 
technical term used in our sacred Ifleratue to indicate the 
careful study of and deep reflections on the theme of the 
scriptures. The vital energy so economised in the daily life 
through a policy of speaking only that which is beneficial, 
agreeable and truthful ”, is invested to chant, to reflect, to 
meditate over the mantras of the Upanishads and other 
scriptures. 

This stanza is complete in its explanation of the tech- 
nique. The first line indicates the channels of economy 
possible in the daily expenditure in speech. The second 
line shows the avenues of investment whereby the seeker 
can expect to gain for himself a greater dividend of fuller 
joy. Both the schemes are suggested so completely in the 
stanza as to indicate the “austerity in speech”. 

Tapas of the mind is now taken up for discussion : 

16 . manahprasadah saumyatvam 
maunam atmavinigrahah 
bhavasamsuddhir ity etat 
tapo manasam ucyate 
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- Serenity of mind, good 

heartedness, silence, ^TcJTfirR^ri;: - self- 

control, -purity of nature, 5T%-thus, 

q:^^-this5 -austerity, TrR^?!;7 mental, 
called. 

16. Serenity of mind, good heartedness, silence, self- 
control, purity of nature— this is called the mental 
austerity. 

Five noble values of life are enumerated herein which 
when lived, they in their aggregate effectively produce the 
tapas of the mind Serenity of mind can be gained only 
when our relationship with the world outside is put on a 
healthier basis of understanding, tolerance and love. One 
who is an uncontrolled sensualist can have little serenity or 
composure. Mind is the instrument that runs out through 
the sense-organs into the sensual field to eke out its satis- 
factions. The driving force that sets the mind on its end- 
less errands is the intellect ever seething with its desires. 
Quietude of the mind can be gained only when it is protect- 
ed from both the inflow of tempting sense-objects from the 
outer world and from the whipping desires that march out 
from our intellect to drive the mind out into the fields-of- 
enjoyment. In fact, a seeker who has discovered for him- 
self a divine ideal — in the contemplations of which his mind 
forgets to run about or his intellect overlooks to vomit out 
new desires— alone can hope to win the serenity of the 
mind (Manaprasada) . 

Kindness (Soumyathwam) : That warm feeling of 
affection to all, which readily rises in a heart of true 
devotion and love, is kindness. And that kindly seeker 
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who lives in this divine attitude to all things and beings 
around, will have no chance of entertaining the feeling that 
he is outrageously molested by, or even temporarily upset 
with his environment. 

Siltnot (Mowna) : We have already noted that “not 
speaking ” is not ‘ Mowna In this stanza while enumerat- 
ing the '‘austerities of the mind ” Lord Krishna speaks of 
“ silence It is neither a contradiction, nor a mistake. 
Silence of speech must arise from the relative silence of the 
mind. Thus Mowna means that inward noiseless calm, 
which one comes to experience when corroding passions and 
exhausting desires are no more boiling up in one’s mind. 

It also can mean “ the state of Muni^\ implying “the state 
of constant contemplation.” 

Self-control : The above mentioned three qualities — 
the serenity of composure, the constant kindness towards 
others and the unbroken calm silence within — are impossible 
unless we are able to deliberately control our inward nature. 
The animal in us is generally very powerful, and unless we 
are ever vigilant the lower nature in us may upset our 
inward balance and equanimity. 

Honesty of motive : Self-control is not possible unless 
the motives in us are pure and serene. Without any 
definite goal in life, without planning, we are, on our 
onward march towards that ideal, apt to fall a victim to the 
various temptations enroute and come to walk and exhaust 
ourselves in the bylanes of life. To stick on constantly on 
the giand-road to success is to assure to ourselves a happy 
pilgrimage to Truth. The urge in us that motivates all out 
mental activities must be inspiring and divine or else the 
chances are that we will be undermining our own perfec- 
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tions and ruining our own chances of making life a great 
success. 

The above three stanzas thus give us a clear picture of 
what is true Tapas in our bodily contacts with the world 
outside, in our speech and in our mental life. The very 
same tapas is pursued by different people, and even when 
they do so, with equal faith, each of them is observed to 
gain different results. Tt is not accidental. The Tapaswins 
are of different temperaments : the good the pas- 

sionate (Rajasic) and the dull (TamasicJ. According to 
their governing temperaments they act differently, with 
different tempo and with different emphasis, so that they 
come to reap divergent results from the different types of 
tapas performed by them. 

In the following stanzas^ the three types of tapaswins and 
the nature of their tapas are indicated: 

17. sraddhaya par ay a taptam 

tapas tat trividham naraih 
aphalakanksibhir yuktaih 
sattvikam paricaksate 

sr^qr-With faith, q^qr-highest, qH3q;^practis- 
ed, qq: -austerity, qq;^that, fqfq^H^-three fold, 
5^: -by men, -desiring no fruit, 

-steadfast, ^TRqqrq;^- Sattvic, - (they) 

declare- 
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17. This threefold austerity, practised by steadfast 
men, with the utmost faith, desiring no fruit, 
they call Sattvic. 

When men practise austerities of body, tongue and 
mind, steadily “ with no clinging attachment to or anxiety 
for the fruits thereof”, their tapas falls under the type : the 
Sattwic. The “ good ” are those integrated men who refuse 
to worry themselves about the future because they know 
that in the harmony in nature, the future is the resultant of 
the total past modified in the present.* Since the perfection 
and efficiency of the present activities determine and com- 
mand the future results, it is certainly unintelligent to worry 
over the future and spoil the very quality of the present 
activities. Thus the “ good ”, desiring no fruit, but all the 
same practise, with great sincerity, the three-fold tapas as 
explained above, come to reap a large dividend from 
their austerities. 

The passionate type does the following type of tapas : 

%cf 1 

w II ^^11 

18. satkaramanapujartham 

tapo dambhena cai va yat 
kriyate tad iha ptoktam 
rajasam cal am adhruvam 

the object of gaining 
good reception, honour and worship, ^rTt-aus- 

* “The continuity of the past modified in the present is the 
future”. 
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tcrity, ^^fT-with hypocrisy, ^-and, t^cf-even, 
vvhich, practised, g[^-that, - here, 

- is srid, - Rajasic, - unstable, 

transitory. 

•O 

18. The austerity which is practised with the object 
of gaming good reception, honour and worship, 
and with hypocrisy is here said to be Rajasic, 
unstable and transitory. 

Penance that is performed with a view to gaining 
respect, honour and reverence is said to be of the Rajasika — 
type, performed generally by men of “passionate ” nature. 
Self-control and self-application pursued — not for the pur- 
pose of one’s own inward development, but only for hood- 
winking the world and getting out of them a cheap respect — 
reverence or worship exhibited are indeed one of the basest 
deceits that a man of culture can ever practise. Earlier 
Sri Bhagavan Himself* called such men hypocrites. 
Seekers belonging to this group perform their austerities 
mainly for their propaganda value, and hence, Bhagavan 
says their tapas is “ with ostentation ” (Dhambena). 

One may wonder what harm is there to practise this 
type of tapas? After all tapas, as we observed is “economy 
of thought forces and the intelligent investment of this new- 
found energy in the more creative fields of self-develop- 
ment”. And yet, the Geetacharya condemns those who 
perform tapas with this wrong motive in them, and declares 
that such tapas is “ unstable and transitory Any intelli- 
gent self-effort ordinarily should have a time-lapse before 


* Chapter III — Stanzas 6 and 7. 
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it can produce its results. Self-application must be con- 
stant and continuous in order that it may produce the 
substantial results. When tapas is performed with such a low 
motive as of winning respectability in society, it cannot 
even gather the necessary amount of intensity, and thus, 
tapas of the “passionate” can only end in a lot of unpro- 
ductive and painful self-denials. 

The dull-witted pursue the Tamasik type of tapas : 

II? ^11 

19, mudhagrahena tmano yat 
pidaya kriyate tap ah 
parasyo tsadanartham va 
tat tamasam udahrtam 

- Out of a foolish notion? STTcfTST* - of 
the self, - which, - with torture? ' is 

practised? - austerity, - of another? 3‘r^T- 
- for the purpose of destroying, - or? 
that? Tamasic? declared. 

19. That austerity which is practised out of a foolish 
notion, with self-torture or, for the purpose 
of destroying another, is declared to be Tamasic, 

Tapas undertaken with a foolish obstinacy by means of 
self-culture, and “ austerities ” indulged in for the sake of 
destroying others are of the lowest t^^pe. A tapaswin must 
have clear notions as to why he has undertaken the tapas. 
And also be should be know what is Tapas and how to do it. 
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Without a correct knowledge of the technique no seeker can 
independently walk the path of inward integration and come 
to gain the spiritual fulfilment. 

When the Vedic notion of tapas is misconstrued, the 
seeker will be only at best, torturning himself. Self-torture 
cannot bring about any unveiling of the true beauty of the 
Soul ; it can only create an unclean caricature of the Per- 
fection in us. Twisted and torn into a disfigured persona- 
lity, perverted in its emotion and unclean in its ideals — this 
alone can be the out come of any unintelligent austerity. 

And when this misconceived, wrongly practised, 
austerities are undertaken by any one for bringing about 
sorrow and discomfort to others and to himself such tapas 
is considered as Tamasika. 

Chanty also can fall under three kinds : 

20. datavyam iti yad danam 
diyate ampakarine 
dese kale ca patre ca 

tad danam sattvikam smrtam 

^TcTS^nij-Ought to be given, ^ra'-thus, ?Tri;-that, 
3[Rl^-gift, given, one who 

does no service (in return), %%-in a fit place, 

- in time, ?3-and, <7l%-to a worthy person, g'-and, 
5Tg[- that, gift, Sattvic, - is 

held to be- 
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20. That gift which is given to one who does nothing 
in return, knowing it to be a duty to give in a 
fit place and time to a worthy person, that gift 
is held to be Sattvic. 

That gift which is given to some one because of one’s 
conviction, that “it is an act that is to be done ” is the 
right type of charity. Even if the recipient be one who 
does no service in return (anupakari), the right type of 
charity expects the benefactor to make no discrimination 
against the recipients of his charity. The gift is to be 
offered in a fit place and to a worthy person. Such a 
charity made with a right faith, to the right person, in the 
right time and place is of the Sattwika-\ypt. 

There is a school which believes that charity must be 
given away as a tree does its fruits. The fruits on a tree 
are available to all pedestrians that come under its shade — 
irrespective of the pedestrians’ race, status and sex. They 
argue that as the trees do not make any discrimination 
between one enjoyer and the other, so too man should, 
without making any discrimination between one recipient 
and other, share his possessions freely. 

Many will find it difficult to believe and live up to this 
principle. Geeta insists, insist does it rightly, that since 
man is not merely a tree, he must use his faculty of dis- 
crimination and see whether his charities are done to the 
deserving. 

The Rajasik type is described below : 



21. yat tu pratyupakaratham 

phalam uddisya va punah 
diyate ca pariklistam 

tad danam rajasam smrtam 

Which, g- indeed, with a 

view to receive in return, - fruit, - 

looking for, eft - or, - again, - is given? 

^ - and? - reluctantly? - that, - 

gift? • Rajasic? is held to be. 

21. And that gift which is given with a view to receive 
in return, or looking for fruit again, or reluc- 
tantly, is held to be Rajasic. 

That which is given in charity with a hope of receiving 
in return some benefit, be it in any form, — perhaps in a 
different time-place-system — is of the passionate type. And 
also, a charity that is done reluctantly, not consciously, is of 
the same Rajasic type. In our everyday worldly activities, 
how many of our gifts escape to fall under this category? 

The dull type of charity is being described now : 

\R\\\ 

22, adesakale yad danam 

apatrebhyas ca diyate 
asatkrtam avajnatam 
tat tamasam udahrtam 

a wrong place and time? 
that? - gift, - to unworthy persons? 
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^ - and, - is givenj without respect? 

with insult? that? - Tamasic? 

declared to be. 

22, The gift that is given at a wrong place and time, 
to unworthy persons, without respect or with 
insult, is declared to be Tamasic. 

Gifts that are made not at the proper time, in the 
wrong place, to an unworthy person, without respect or 
with contempt, are charities of the dull-witted, and they are 
called the Tamasika. 

Charity must come from within, as an expression of an 
irrepressible urge of one’s own heart. Intelligent charity 
must spring from the abundance felt within the individual. 
He who feels impoverished by his giving has not done 
charity. 

The following instructions are given with a view to perfect 
sacrifices, gifts, austerities, etc. : 

sn II ^^11 

23, aum tat sad iti nirdeso 

brahmanas trividhah smrtah 
brahmanas tena vedas ca 
yajnas ca vihitah pur a 

^ 5 r?i;^g[ 70 tn Tat Sat, f%-thus, r^^t: - de- 
signation, sr^rir: -of Brahman, -three fold’ 


313 



-has been declared, srr^OTT: -Brahmanas, ^ff 
-by that, -Vedas, g-and, ?rff: -sacrifices, g-- 
and, f^r^cTi': -created, jn-formerly. 

23. “Om Tat Sat’’: this has been declared to be the 
triple designation of Brahman. By that were 
created formerly, the Brahmanas, Vedas and 
sacrifices. 

Om Tat Sat : This is being taught to be the triple 
designation (Nirdesa) of Brahman. A is generally 

given in ritualism, by performing which any defects in the 
sacred worship is removed. Each action, no doubt, has 
its fruit, but the fruit depends not only the external 
activity as such, but also on the purity of the intentions and 
motives, entertained by the performer. However diligent 
be the performance of sacred acts if the motive behind such 
acts is foul, they are rendered too ineffective to yield rich 
divindents. Actions performed by all of us, may put on an 
appearance of similarity, but the results thereof should vary 
from individual to individual according to their intentions. 

The brilliance and glory of our intentions can be 
heightened by the remembrance of the Lord. Disassociation 
of oneself from one’s matter envelopments is at once one’s 
awakening to and identifying with the Lord. To the extent 
the sacred activity is self-less, to that extent its rewards are 
pure. To liquidate the ego, the individual must gain the 
consciousness of his spiritual ‘Status. 

“Om Tat Sat^' is a sentence of three words, each 
denoting one aspect of the Reality. Om represents the 
Transcendantal and the Pure Self, Absolute and Unborn, 
which is the Infinite Substratum upon which the projections 
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of the mind, body and intellect are maintained. The term 
Tat is used m our scriptures to indicate the Eternal Goal, 
the Changeless and the Ever-perfect. In the famous grand 
declaration of the Veda “ Tatwamasi’\ the term ' Tat ’ indi- 
cates That from which everything has come, in which 
everything exists and into which everything merges back in 
the end Sat means ‘existence’. The principle of existence 
functioning through all things — perceived, felt, and thought 
of in our everyday life — is called Sat. 

Thus to invoke the thoughts of “ Om ” which expresses 
the transcendent Absolute, or to invoice “ Tat^\ the universal 
Truth or to cherish the concept of '' Sat'\ the Reality, is to 
tune our instruments of action, and thereby chasten all our 
activities in the world outside. 

This stanza has been subjected to great controversy. 
The explanations given, of this rather obscure passage, 
vary from commentator to commentator. Sri Sankaracharya 
prefaces his commentary on this stanza with the words : 
“The following instructions are given with a view to per- 
fecting sacrifices, gifts and austerities. and the notes of 
Anandagiri add, “ when acts of worship, gift and austerities 
are found defective, they may be perfected by uttering this 
three-fold designation of Brahman”. One may wonder 
what exactly is the use of such a blind act of faith. “By 
this means ”, Sn Sankara explains, “even those acts that 
are not of a Satwika-typt and are imperfect, are turned out 
to be Satwika and perfect.” 

The Eternal Reality indicated in the triple designation 
of Brahman “ Om Tat Sat ” is the Source from which all 
castes, the Vedas and the sacrifices proceed even at the time 
of creation. All super impositions can only rise from. 
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exist on and disappear into that which is their own sub- 
stratum. 

All human activities and endeavours can be classified 
under two heads (a) activities (Ahara) undertaken for the 
maintenance of the body and (b) activities (Niyatha) that 
nourish the culture constituted in all co-operative activities 
pursued in a dedication all charities (Dana) and 

all intelligent methods of self-control (Tapas), 

When are we to use the term “ Om ” ? 

IK«1I 

24. tasmad aum ity udahrtva 
yajnadanatapahkriyah 
pravartante vidhanoktah 
satatam brahmavadinam 

^T^-Therefore, ^-Om, ff^-thus, 
uttering, q-^^T5T?r'T:f^?Tr: -the acts of sacrifice, gifts 
and austerity, srsr^^-begun, fifgTtT^tFTr: -as enjoin- 
ed in the scriptures, ^^^TiJ-always, ^^Tf^?TTir“by 
the students of Brahman- 

24. Therefore, with the utterance of ‘ OM ’ are the 
acts of sacrifice, gifts and austerity as enjoined 
in the scriptures, always begun by the students of 
Brahman. 

The term Om is uttered while acts of sacrifice, gift and 
austerity, are undertaken by the followers of higher life. 
To cherish in our mind the divine awareness of the absolute 
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supremacy of the Infinite, as expressed in OM, is to add 
purpose and meaning to all our acts of sacrifice, charity and 
austerity. To invoke in our mind the divine concept of the 
Absolute IS to free our personality from its limited fields of 
ego-centeric attachments, and when a mmd is thus liberated 
from its limitations it becomes more efficient at all austeri- 
ties, more selfless in all Yagnas, and more liberal in all 
charities. 

When is “ Tat ” used? 

%2fT: I 

25. tad ity anahhisamdhaya 

phalam yajnatapahkriyah 
danakriyas ca yividhah 

kriyante moksakanksibhih 

§;f^-thus, ^rrfiT^??5rT5r~without aim- 
ing at, qrl^V[^-fruiU -acts of sacrifice 

and austerity, acts of gift, - and, 

- various, - are performed, 

-by the seekers of liberation- 

25. Uttering “ Tat ” without aiming at the fruits, are 
the acts of sacrifice and austerity and the vari- 
ous acts of gift performed by the seekers of 
liberation. 

Those who are seekers of liberation : The modern man 
is in no sense of the term physically bound in society and, 
therefoie, when this usual word “liberation” is read in 
philosophy often we fail to understand its special import in 
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Vedanta and come to wonder why we need any technique 
or method at all for our liberation ! Sastra only prescribes 
a technique to liberate our “ total personality ” from our 
own physical appetites, emotional weaknesses and intellec- 
tual entanglements. A human personality so released, from 
its own cocoon of limitations, expands itself into its fuller 
and ampler stature, which is the Glory Divine. Such a 
liberation widens our horizon and takes us beyond the 
earthly tumults and sorrows which so readily leach to 
obsess us with their fatiguing restlessness. 

He who is thus trying to “ liberate ” himself from his 
own attachments, selfish desires, self-centeredness, and the 
consequent agitations, should undertake to perform all his 
activities in such a way as the causes that generate these 
disturbances (Vasanas) in him are not thereby nourished, 
but deliberately extinguished. The stanza is providing a 
tip to the seekers on how this subtle result can be achieved 
through actions performed with right mental attitude. 

With the utterance of the “Taf” alone, the acts of 
sacrifice and penance and that gift are undertaken by the 
seekers of freedom,* without entertaining any reward. Tat 
indicates, as we have already explained, the “ universal 
Truth”, and it declares ‘‘the oneness of all living creatures.” 
To remember the large interests of the family is to forget 
our own self-interest; to work for the community is to 
oblierate our own family-interests ; to work for the national 
redemption is to o\ erlook the limited community benefits ; 
and to work for the world and humanity is to sink our 
national interests. Thus, to work in the field of yagm or 
tapas or dana with a mind that is tuned up to Tat, “ the 


* Freedom from the limitations of personality. 
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universal oneness of the spiritual Truth/' is to work with 
no ego and, consequently, come to redeem ourselves from 
the thraldom of the flesh, from the limitations of matter.* 

What is the significance of repeating Sat : what are its 
implications ^ 

iR^ii 

26, sadbhave sadhuhhave ca 

sad ity etat prayujyate 
prasaste karmani tatha 

sacchabdah partha yujyate 

the sense of reality? the 

sense of goodness? ^gf-and? ^g[;~Tat, ^f^-thus, 

-this, ST^c^T^-is used, Hr2[r^^-auspicious, ^jTM'-in 
the (sense of) an act, ^^r-so also, ^g;;-Sat, - 

word, qr^-O Partha, ^:jq|*-is used- 

26. The word “Sat” is used in the sense of reality 
and of goodness; and so also, O Partha, the 
word “Sat” is used in the sense of an auspicious 
act. 

The Sat is used to mean both reality and goodness. It 
is also used for all praiseworthy actions. In our everybody 
contact with the world we are living in a realm of relative 
reality and a seeker is apt to take the world perceived, felt 
and thought of— -through the play of his body, mind and 

* The existing Vasanas exhaust and no new Vasanas are created — 
Chapter- III. 
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intellect equipments — as absolutely real Therefore the term 
Sat is often used to remind us that all these relative realities 
have the self-same substratum, Sat, the Absolute Reality. 

The use of the designation Sat of Brahman is given as 
follows : 

37% 3:% =7 I ' 

27. yajne tapasi dane ca 

sthitih sad iti co cyate 
karma cai va tadarthiyam 
sad ity eva bhidhiyate 

^r^-In sacrifice? austerity? ^T^-in 

gift? J^r-and, feiH: -steadiness, ;e^-Sat, ^f^-thus? 
g-and? : 3 ^^^-is called, qiq-action, ^sr-and, qq- 
also, connection with these or for the 

sake of the supreme? ^^-Sat? filr-thus, qq-even? 
3TW^^^“is called. 

27. Steadfastness in sacrifice, austerity and gift is also 
called ‘"Sat” and, also action in connection 
with these (for the sake of the Supreme) is called 
Sat. 

The term Sat is used to indicate a man’s faith and 
devotion, in sacrifice, austerity and gift. Thus Sat registers 
one’s faith in the principles underlying Yagna, Dana and 


t Read Swamiji’s Discourses on Mandokya and Karika... Chapter 

II. The Illusoriness of the Pluralistic perceptions also in Geeta 

Chapter II 
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Tapas and also m liis varioixs acts of* sacrifice, charity and 
austerity. 

In Short, even acts of sacrifice and austerity when they 
are not of the Sattwic-type can be rendered ‘"good”, when 
they are pursued with this required inner attunement which is 
gained by invoking in the performer^’s bosom the concept 
of — the Supreme (OM), the Universal (Tat), and the Heal 
(Sat ) — the Infinite Brahman. If these chantings are under- 
taken with faith and sincerity the seeker’s mind expands 
from all its selfishness and arrogance. Ego and ego-centric 
desires bring about attachment which, in its turn, destroys 
the freedom of the individual to grow out luxuriously into 
the ampler field of jcy of the Spirit. 

To cut off these shackless, which were made while at 
the fields of activity, we have to again re-enter the very 
realm of action and persuade ourselves to perform such 
‘right’ Karmas as to liquidate the bad reactions 
Phal), of the past ‘ wrong ’ actions.* This unwinding of the 
Vasanas can be effected only in the field of activity, the 
very field where we did the winding. Thus, activities are the 
very creators of our psychological imperfections, and it is 
the very same Karmas that are to change the texture of our 
nature. This is accomplished by an intelligent right adjust- 
ment of our mental attitude when we are at work. The 
required changes are brought about by the remembrance of 
the Infinite Reality as indicated by the three terms “ OM 
TAT SAT The principle is, that the actions can leave 


* Right and wrong : those actions which leave behind in our 
mind a stoim of regrets are called “wrong” and those which leave 
behind a great peace and sense of fulfilment, are classified as “right”. 
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behind only such reactions as ordered by the type of motive 
and attitude within the performer. 

All these acts become perfect only when done in full faith: 
therefore : 

^ ^ ft \RC\\ 

28. asraddhaya hutam dattam 

tapas taptam kriam ca yat 
asad ity ucyate partha 
na ca tat pretya no iha 

grsr^JTT-Without faith, sacrificed, 

-given, cTT: -austerity, ^^rif.-is practised, 
performed, ?r-and, ?rg[^whatever, 3T^g[^Asat, ?;%- 
thus, ^=s?T^-is called, TTg-O Partha, fr-not, 
and, cT^-that, ^^-here-after, (after death), fi- 
not, ^f-here- 

28. Whatever is sacrificed, given or performed, and 
whatever austerity is practised without faith, it 
is called O Partha; it is naught here 

or hereafter (after death). 

In this thundering negative statement, we have an 
indication that faith is man, and an individual without 
faith, even if he performs a most glorious act “ it is not for 
hereafter or here ”. Action can create only eifects ordered 
by the ardour of faith and conviction in the performer : 
together indicated here as ‘steadfastness’ (Sthiti). The 
intellectual values entertained by the seeker will supply the 
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glow in his actions, and since the results of his actions 
always depend upon the sincerity and ardour with which 
the actions are undertaken, the good or the bad effects of 
his actions directly depend upon the strength of faith with 
which the actions are undertaken or performed. Herein 
we have a conclusive statement that whatever sacrifice is 
made, whatever penance is performed or whatever charity is 
given, it is called if they are undertaken ‘without 
faith’. Unreal or the non-existence in Sanskrit is called Asat. 
From the unreal nothing Real can ever emerge out ; from 
the unreal activity, no real result can come. Therefore, 
devoted actions, spiritual or religious, when undertaken 
without faith they fail to produce any result. By so saying, 
the Lord is indicating that the spirit of sradha is unavoid- 
able and that without it no progress or evolution can ever 
take place. 

Hereafter: It is not only in the realms of spirit that 
this law holds good, but even in the material world of our 
day-to-day activities this is the unique, unquestionable, 
rule of life. Without faith, no one can come to shine in 
any field of activity. No one can hope to gather any profit 
at all out of any activity, when the individual has no faith 
in himself. Both in the secular activities of the market- 
place and in the sacred performances of religion, the factor 
that determines the quality and quantity of the result is our 
faith in our own efficiency and goodness, and in our faith 
in the field of our activity. 

Such acts when pet formed without faith become barren — 
Asat — says Lord Krishna, 

^ si§Tra?irq-r 
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Om Tat Sat ity srimad bhagavadgitasupanisatsu 
brahmavidyayam yogasastre sri krishnarjtwa- 
samvade sraddhatrayavibhagayogo 
nama saptadaso dhyayah. 

Om Tat Sat. Thus, in the Upanishads of the glorious 
Bhagavad-Gita, in the Science of the Eternal, in the scrip- 
ture of Yoga, in the dialogue between Sri Krishna and 
Arjuna, the sixteenth discourse ends entitled : 


THE THREEFOLD FAITH. 



INTRODUCTION 

CHAPTER XVIII 


Geeta is a piece of art of strange beauties and it stands 
apart from everything else as a class by itself. It is liquid 
poetry, expounding solid philosophy. In the fluidity of its 
metre it crystallises some of the rarest gems of moral and 
spiritual value. Its breezy discourses have a solid style. 
The fluidity of its eloquence cataracts down upon every 
broken personality, making him whole by its magic touch. 
It is not a book of science, and yet, it is very scientific in its 
approach to the theme. It has not the airy nothingness of 
the familar philosophical discourses, and yet, all philo- 
sophies seem to meet within its ample stretch. 

It is the duty of science to describe life ; it is the pur- 
pose of philosophy to explain life. Science describes the 
natural structures and processes; philosophy attemps at 
their explanation. Thus viewed, Bhagavad Geeta is an 
enchanting impossibility ; it is at once a science and a 
philosophy, and yet, strangely enough, it is neither a scienti- 
fic philosophy nor a philosophical science. In its eighteen 
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chapters, it explains a philosophy of living, and, while doing 
so, it expounds and demonstrates the science of living. 

When such a perfect combination of both science and 
philosophy is sung to the melody of Perfection, that Krishna 
was, we have in this piece of work an appeal both to the 
head and to the heart. This is, perhaps, the secret charm 
of the Lord’s Song* that had enthralled generations, from 
the day of its production, some three thousand years before 

Christ. t 

This closing chapter of the Geeta is in fact a summrry 
of the entire Song of the Lord. If the second chapter, as 
we found earlier, is a summary of the Geeta in anticipation, 
the eighteenth chapter is a report on the Geeta in retrospect. 
It was already proved that everywhere the one Eternal 
Spirit functions through matter and comes to express Itself 
in this pluralistic world of phenomenon. The mutiple world 
of plurality is extremely variegated : in the nature, behavi- 
our and quality of the individuals, variations in thousands 
'of shades are noticed. 

It was explained exhaustively and in almost all the 
chapters there was some mention of this, that the distinc- 
tions are depending upon the temperaments that predomi- 
nate in each one’s personality-composition. On the basis 
of these temperaments Geeta indicated three types of 
personalities: the Good (Sattwic), the Passionate (Rajasic) 


* Bhagavat Geeta. 

t Serious students who had been so far following these discourses 
very carefully, would do well now, to go back to the beginning of the 
text and kindly read the “ introduction ” that is given at the opening 
of each of the preceding seventeen chapters. 
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and the Dull (Tamasic). In this chapter we have an elabo- 
rate and exhaustive discussion on how these three tempera- 
ments in their variations create differences in the capacity 
to sacrifice, in the wisdom, in actions, fortitude and happi- 
ness, from individual to individual. 

Also very often in Geeta two familiar terms, “ renunci- 
ation” (Sannyas) and ‘"abandonment” (Tyaga) were used 
in different contexts with seemingly different emphasis. The 
terms have to be re-defined in order to remove all con- 
fusions. Ambiguity in science is dangerous. The chapter 
opens with a thorough investigation into the meaning and 
content of these two terms — Sannyas and Tyaga. 

This Chapter opens with a direct question from Arjuna 
‘ what constitutes “ renunciation ” and what are the con- 
tents of “abandonment”?’ Lord Krishna takes up the 
theme and starts defining these two terms; “but”, some 
students of Geeta complain, “ the Geetacharya has diifted 
away into a rambling discourse on various other topics un- 
connected with the main question.” In fact, this is no fair 
criticism. Having defined what is Sannyas, Lord explains 
Tyaga and shows how through the latter alone the for- 
mer can be achieved and fully lived. Unless we discover 
in ourselves the capacity to abandon from our mind its 
various unhealthy relationships with the world outside and 
re-educate it to be continuously vigilant and alert to live in 
that healthy intelligent spirit of detachment (Tyaga), the 
total withering away of the false-ego and its endless desire- 
promptings, Sannyasa, can never be achieved. Abandon- 
ment is the true contents of the status of renunciation : 
Sannyasa without Tyaga-sy^mi is but an empty show ; it is a 
false-crown with no kingdom of joy within for it to lord 
over ! 
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The endless details given herein, minute and true-to- 
life, analysing and classifying the tendencies, urges, emo- 
tions, actions, etc., are all pointers that help each one to 
understand oneself. They are as many “metres” on the 
‘‘ dash-board ” of our bosom within, which give us by their 
indications a true picture of the conditions of the personality- 
mechanism working within us. Just as a driver of a machine 
can understand the conditions of the engine and its nature 
of performance by watching the play of the “ needless ” on 
the metres of the board in front of him — heat, pressure, oil, 
charge, speed, fuel, mileage, ignition and what not, a seeker 
is asked to check up at these definite pointers and note their 
readings. If all are indicating the safe-sign, Sattwic, a 
smooth life of maximum efficiency and definite progress in 
cultural evolution is promised. If we can classify ourselves 
in our tendencies and actions only as Rajasic we are advised 
to take note of it and be cautious If the tendencies declare 
a definite Tamasic temperament, better halt the vehicle and 
attend to the engine. This seems to be the advice of this 
concluding Chapter. 

The giving up of these lower impulses of the Passionate 
(Rajasic) and the Dull (Tamasic) in ourmomenf-to moment 
contacts with life is “ abandonment ” which will give us 
sufficient mastery over ourselves to ultimately give up the 
very ego-centre which causes all these deflections. And 
this final giving up of the perception of the finite in the 
acquired wisdom of the Infinite is the fulfilment of life, 
indicated here by the term “ Renunciation ”. 
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CHAPTER XVIII 


^ 11^11 

Arjuna Uvaca 

I. samnyasasya mahabaho 

tattvam icchami veditum 
tyagasya ca hrsikesa 
prthak kesinisudana 

#5rra^-Of renunciation, rrfr^T^-O mighty 
-armed, the essence or truth, 

wish, to know, ^T^^-of Tyaga or aban- 

donment, ^-and, f^%2rr- O Hrishikesha, 
severally, slayer of Keshi 

Arjuna Said : 

1. I desire to know severally, O mighty-armed, the 
essence or truth of renunciation, O Hrishikesha, 
as also of Tyaga or abandonment, O slayer of 
Keshi. (Krishna) 

The chapter begins with Arjuna’s question demanding 
of Lord Krishna the precise definition and an exhaustive 
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explanation of the two terms used by the Lord in the Geeta 
off and on, here and there. The renunciation 
and abandonment (Tyaga) are the two technical terms used 
more than once in the Geeta. Though the question is asked 
in a spirit of academic interest, Krishna takes up the 
question in all seriousness and is answering it exhaustively 
here. When a disciple expresses his doubts, invariably he 
must fail to express his exact difficulty! However, it is the 
duty of the teacher to discover the difficulties of the student 
and clear his doubt completely. The Lord of the Geeta 
takes up this problem and is explaining it exhaustively. 

The logic of the entire chapter revolves round the 
meanings of “ renunciation ” and “ abandonment Sann- 
yasa without the spirit of Tyaga is incomprehensible and if 
at all it is ever so practised, it can only be a sham pose. 
The bulk of the chapter maps out the tendencies, urges, 
impulses, and motives that are to be abandoned so that true 
renunciation of the undivine personality can effectively take 
place. We must read the chapter in this spirit, or else it 
will fail to influence us surely. 

Slayer of Kesin (Keshinishudana) : Kesin was a Daithya 
who attacked Krishna in the form of a horse. Krishna 
killed him by tearing him off into two halves. Hence this 
name to Krishna. 

Defining these terms and indicating the entire significance 
of their connotations, Krishna says : 

1 
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Sri Bhagavan Uvaca 

2. kam} anam karmanam nyasam 
samnyasam kavayo viduh 
savakarmaphaJatyagam 

prahus tyagam vicaksanah 

^r¥?TRTi?;7(0f ) desireful, sFJTOirn^-of actions, 
renunciation, renunciation, 

- the sages, - understand) 

abandonment of the fruits of all works 
srr^:- declare, ^mJi;7abandonment5 -the 

wise* 

The Blessed Lord Said : 

2. The sages understand “Sannyasa ” to be the re- 
nunciation of works with desire ; the wise declare 
the abandonment of the fruits of all actions ” 
as Tyaga, 

Totally giving up all desire-prompted activities is 
'‘renunciation” and “abandonment” is giving up of the 
fruits-of-acticn As they stand, both of them read almost 
the same to the uninitiated ; for, all desires are always 
for the fruits of our actions. Thus “ renouncing desire- 
motivated activity ” and “ renouncing our anxiety to enjoy 
the fruit ” would both read the same to those who see 
only their superficial suggestions. No doubt, both mean 
giving up of desire, but Tyaga is something slightly different 
from Sannyasa : and yet, “abandonment” has an integral 
relationship with “ renunciation Action is an effort put 
forth in the present, which, in its own time, will, it is hoped, 
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fulfil itself into the desired fruit. And, the fruit is what we 
reap later on as a result of the present action. A desire- 
prompted-action as such belongs to the present, while 
the anxiety to enjoy the fruit is a disturbance of our mind 
regarding a future period of time. The fruit comes after 
the action ; the fruit is the culmination of an action under- 
taken in the present. 

Desire and agitations bring about restlessness, and 
deeper the desire, greater is the amount of dissipation of 
our energies within. Such a dissipated man cannot execute 
any piece of work with steady efficiency or true ardour. 
Also, it is to be noticed, desire is always ordered by the ego. 
Elimination of ego is at once the sublimation of the indi- 
viduality and the ascendency of the individual from the lower 
realms of consciousness to the uppermost strata of the efful- 
gent universal Awareness, the One Eternal God. 

The tragedy of life becomes complete if a desire-ridden 
individual comes under the endless persecution of his steady 
anxiety to enjoy the fruits of his actions. Fruits of actions 
belong to the future and it is always ordered by the quality 
and quantity of the action in the piesent moment and also 
by the circumstances available in the chosen field. Naturally, 
without the “abandonment” (Tyaga) of our clinging 
attachment to the expected fruits of our actions we will not 
discover the full potentialities of our own personality. 
Without this, our activities will become naturally inefficient, 
and inefficient activities can never provide for us any enjoy- 
able fruits. 

In short “ renunciation ” is the goal to be reached 
through the process of “ abandonment ” of our moment-to- 
moment anxiety to come to enjoy the fruits. 
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Both Sannyasa and Tyaga are disciplines in our acti- 
vities. Krishna is never tired of emphasising the importance 
of work. Neither of these terms indicates that work should 
be ignored ; on the other hand both of them insist that 
work we must. And work, however can be given a total 
transformation by removing those things that clog the 
efficiency of our undertaking, and thus making every piece 
of work yield its fullest rewards. Clipping oS the chains 
that shackle us with the past and the future, to work — with- 
out being hustled by anxieties or being henpecked by desire — 
to work in full freedom and inspiration in the present is the 
noblest way of supreme action. To a large extent we can 
say that the definition of these two terms in the Geeta is a 
trace, more broad minded and tolerant ihan the implications 
of these two words as we read in the Vedic lore. 

Should the ignorant perform work or not? 

RII^RoT: I 
^ II ^11 

3. tyajyam dosavad ity eke 

karma prahur manisinah 
ya jnadanatapahkarma 
na tyajyam iti ca pare 

Should be abandoned? of) 

as an evil, f%-thus? a:%-some? ^:^-action? srri:- 
declare, philosophers, 

of sacrifice, gift and austerity, rf-not, 
should be relinquished, f%-thus, ^-and, 
others- 
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3. That action should be abandoned as an evil, 
declare some philosophers ; while others (declare) 
that acts of sacrifice, gift and austerity should 
not be relinquished. 

In the previous stanza it was conclusively declared that 
abandonment is the way ” and total renunciation is the 
“goal”. On this theory of abandonment there is a school 
of philosophers, Sankyas, who declare, action should be 
abandoned as an evil According to them, all actions are 
productive of vasanas which would cloud the realisation of 
the Self and, therefore, without exceptions all actions 
should be renounced. Some coaimentators upon the Sank- 
yan philosophy point out that “ work is not to be abandoned, 
except when it is going in wrong channels^ motivated by 
demoniac urges like passion, greed, desire, etc.” 

The philosophers not only indicate that all seekers 
should avoid unhealthy activities which have, in their re- 
actions, a deadening influence upon the spiritual beauty in 
man, but also they, at once, advise that every man should 
engage himself in self-creative, character-moulding, moral- 
rebuilding work that can add to the individual integration 
and personality. This latter school of thinkers recommend 
that sacrifice, (Yagna), chanty (Dana) and austerity (Tapas) 
should never be abandoned. 

Sri Sankaracharya, however, wants to read his pet 
doctrine in these lines and almost with a reckless daring 
tries to twist and squeeze the stanza to bring his particular 
meaning out of it. Sankara says that this is applicable only 
to those who practise the “Yoga of Action” (Karma-Yoga)^ 
while for those who have reached the Stage of Knowledge 
(Gyani) “complete abandonment of all works is imperative.” 
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This twist is considered as unnatural and unnecessary by 
many of his critics. As students of Geeta we should know 
that Krishna wants Arjuna only to renounce all e\il acti- 
vities and pursue the spiritual practices, and worldly work, 
in a spirit of dedicated selfless devotion, Krishna’s Geeta 
calls upon man to make work itself as the greatest homage 
unto the Supreme. 

The Lord's decree is this that ignorant should perform 
work. Now^ as to these divergent views : 

t ii^il 

4. niscayam srnu me tatra 

tyaga bharatasattama 
tyago hi purusavyaghra 
trividhah samprakirtitah 

f?r53'?rJ?;;-Conclusion or the final truth? ^ 5 - 
hear? ^-my, ^^-there? ^TTt-about abandonmentj 
best of the Bharatas? abandon- 
ment? ff-verily? best of men? 

of three kinds? - has been declared (to 

be). 

4. Hear from Me the conclusion or the final truth 
about this “abandonment”, O best of the 
Bharatas; “abandonment”, verily, O best of 
men, has been declared to be of three kinds. 

Lord Krishna is now promising Arjuna that he will 
scientifically explain what constitutes Tyaga and under w'hat 
all headings, this spirit of abandonment can be brought. 
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The discussion here is not merely an indulgent literary 
curiosity, but it is a definite technique to be practised and 
followed. For a mortal mind giving up is no easy task ; 
acquisition and aggrandisement are the very life-breath of 
man’s mind. Naturally, therefore, Krishna has to invoke 
in Arjuna the best in him which is done by addressing him 
as the “ best among Bharathas ” (Bharata-sreshta) and as a 
“ tiger among men ” ( Pumsha-Vyaghra) . 

“Abandonment” (Tyaga), for purposes of study and 
understanding, is three-fold. All through Geeta this three- 
fold classification was followed, and everywhere we find 
that it is a division under the pure (Sattwic), the passionate 
(Rajasic) and the dull (Tamasic), However, Sri Ramanuja 
divides “abandonment” into (1) abandonment of fruit, 
(2) abandonment of the idea that Self is an agent and, 
therefore, giving up of all attachments, and (3) abandon- 
ment of the ‘ actor-sense ’ in the realisation that the Lord is 
the author of all actions. This again is an example of how 
Acharyas, wedded to their pet doctrines, come to squeeze out 
their own meanings, and the result was this that the smooth 
stanzas get bulged out of all proportions of beauty to 
become positively ugly. 

What is the decree then? The Lord says : 

5. yajnadanatapahkarma 

na tyajyam karyam eva tat 
yajno danam tapas cai va 
pavanani manisinam 


336 



- Acts of sacrifice, charity and 
austerity, rf - not, - should be abandoned, 

^r^J^yshould be performed, i^Hr-indeed, ^^-that, 
(worship) sacrifice, i^Ri^^ygift? ^q': austerity, 
;ar-and, q:q--indeed5 - purifiers, 

of the wise. 

5. Acts of sacrifice, charity and austerity should not 
be abandoned, but should be performed; worship, 
charity and also austerity are the purifiers of the 
wise. 

What has been said earlier has been accepted and 
emphasised. Practice of worship, charity and austerity 
should not be abandoned. We have already found in the 
previous chapter that these bring about, when properly 
pursued, a brilliant discipline within and create conditions 
under which alone the highest spiritual unfoldment and 
final experience of the Infinite are possible. Krishna says, 
here that these can ‘‘purify thoughtful men”. Men of 
evolutionary tendencies, who seek freedom from their 
personality-obsessions must with devotion and right 
attitude of mind perform Yagna, Dana and Tapa, They 
can discover thereby an endless amount of inner peace and 
balance. 

Obligatory works should be performed without attach’^ 
ment : 




22 
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6. etany api tu karmani 

sangam tyaktva phalani ca 
kartavyani ti me partha 

niscitam matam uttamam 

q:^TR-*These, ^fq•-.eve^, g-but, qfJJT^M-actions, 
attachment, ^^fc^T-leavingj fruits, ^ 

-and, should be performed, 5;R-thus, 

my, q’R-O Partha, Rfeari^^-certain, TTa-q;- belief , 

6. But even these actions should be performed leaving 
aside attachment and the fruits, O Partha ; this 
is my certain and best belief. 

Even these actions, meaning Sacrifice (Yagna), Charity 
(Dam) and Austerity (Tapas) should be performed "'leav- 
ing attachments and fruits The term “ attachment ’’ in 
Geeta has a peculiar flavour, and throughout its length, this 
term has been used to indicate the spirit in which an ego- 
centric personality will come to work in any field of acti- 
vity, while fulfilling his own ego-centric desires. Thus, ego 
and and its desires are the component part of attachments. 
When an ago strives to fulfil its own burning desires, it 
comes to live in a certain relationship with the world of 
things and objects around,— this wrong relationship is called 
‘ ‘ attachment ”, 

Once an individual starts working under the poison of 
of “ attachment ’’ he comes to entertain an unintelligent, 
self-destructive anxiety to gain and enjoy the results of his 
actions. Long before the actions themselves are completed, 
one’s hope and‘ hunger for their fruits can present themselves 
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to weave a charm of their own, benumbing - one’s efficiency 
m the action undertaken. 

The idea that chanty, sacrifice and austerity must be 
performed in an attitude of ‘‘ detachment ”, “renouncing all 
anxieties for the enjoyment of the fruits ” is, Krishna admits, 
his own personal opinion : (matam). Here, in the Geetha, 
it is not, however purely an original Krishna-Creed, but it 
is perfectly in line with the technique of selflessness as 
advised in all the Hindu scriptures. Most probably Krishna 
is now confident that for Arjuna, the new convert, the Lord 
Himself is more authoritative than the old Rishies. There- 
fore, to bless his devotee, Krishna says that He is the 
author of this opinion. 

To be rid of attachment and to be free from anxieties 
regarding the fruits that are yet to present themselves as a 
reward for the work now undertaken in the present, are the 
main limbs of the Krishna Creed in the Geeta. To live this 
Kiishna-way of action is to assure for ourselves a healthy 
inner equipment, which can tenderly guide us into the peaks 
of the Supermanhood. The loving term used here by 
Krishna in addressing Arjuna has its own appeal to the 
Prince. It recommends to him the Krishna-theory of 
“ abandonment ” (Tyaga) as explained in this stanza. 

Therefore for a seekey of spiritual liberation work is un- 
avoidable and with a proper spirit of Tyaga, work can help 
him on his path. The Tamasic Tyaga is : 

ll^ll 
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7. niyatasya tu samnyasah 

karmano no papadyate 
mohat tasya parityagas 
tamasah parikirtitah 

Obligatory, g-verily, ~ renun- 

ciation, - of action, rf-not, ^q'qr^T^-is proper 

Tg;-from delusion, ^R-of the same, q'RRrTT: - 
abandonment, - Tamasic, - is 

declared. 

7. Verily, the renunciation of “obligatory actions” 
is not proper; the abandonment of the same 
from delusion is declared to be Tamasic (Dull). 

Abandonment of obligatory duties is considered by the 
Lord as the lowest and the darkest. Every individual has 
his own obligations to himself and to others in the society. 
They include both the unavoidable daily duties, as well as 
the special duties that arise on special occasions in the life 
of an individual, and in the society of the times. There- 
fore, so long as an individual is a member of a living society, 
enjoying the social life, demanding protection and profit 
from society, he has no right, accoiding to the Hindu code 
of living, to abandon his obligatory rights. 

Even if one abandons one’s moral duties in ignorance 
one is not excused, for, as in the civil laws of the modern 
world and in the material laws of the physical world, so in 
the spiritual kingdom also, “ignorance of law is no excuse”. 
Out of ignorance, and lack of proper thinking, if an indi- 
vidual ignores his obligations and refuses to serve the w^orld 
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he is living in, that abandonment is considered as dull 
( tamasic ) , 

The Rajasic Tyaga is : 

?r ?!jTJT IKii 

8, duhkham ity eva yat karma 
kayaklesabhayat tyajet 
sa krtva rajasam tyagam 
nai va tyagaphalam labhet 

is) painful, ff^-thus, ^[cr-even, 
which, ^;&-action5 ^W^%?[r^5rTg[7from fear of 
bodily trouble, c^T^^-abandonsj h: - he? ^cefr-per- 
forming, ^cra^q^-Rajasic? abandonment} rf 

-noty q:cr-even 5 fruit of abandon- 

ment? ^^^^-obtains* 

8. He who, from fear of bodily trouble, abandons 
action, because it is painful, thus performing a 
Rajasic (Passionate) abandonment, obtains not 
the fruit of “ abandonment 

Some may come to give up his individual obligatory 
duties '"because they are pawfuV' or “ through fear of bodily 
suffering''. The relinquishment thus practised falls under 
the ‘‘passionate” type (Rajasic). This clearly shows in its 
unsaid suggestions that a man of action and pa'ision (Raja- 
sic) will be readily undertaking to act and fulfil his obli- 
gatory duties if they are not painful, and if they are not too 
fatiguing. To become a man of action, fulfilling all obliga- 



tions and performing all duties without sacrificing one’s own 
personal comforts, is no great heroism at all. Such actions 
have no special reward. In fact, Krishna says '"he shall 
attain no fruit whatever of his tyaga'\ 

Performing one’s obligatory duties itself is the most 
glorious of all forms of ‘ and it can be considered 

doubly so, only when it involves a certain amount of sacri- 
fice of one’s own personal convenience, and bodily comfort. 
Arjuna himself was hesitating to fight the battle in order to 
avoid his obligatory duty. Arjuna’s relinquishment of duty 
as contemplated by him can be considered as falling under 
this category of Rajasic Tyaga. 

Real abandonment should always lead us on to ampler 
fields of self-expression in the fuller ways of living and to 
the greater experiences of joy. A bud abandons itself to 
become a flower: the flower gives up its soft petals and its 
enchanting fragrance and gains for itself the richer status of 
a fruit. Every real abandonment should haul us up to a 
nobler status of fuller contents. 

What then is the Sattwic abandonment ? 

9. karyam ity eva yat karma 
niyatam kriyate rjuna 
sangam tyaktva phalam cai va 
sa tyagah sattviko matah 

5Er^-Ought to be done, fH-Thus, q:sr-even,' 
crgc^which, ^ff-action, fJr?T?ri!j-obligatory, 
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performed? ~ O Arjuna? ^^Tr^j-attachment? 

abandoning, fruits, i^-and, q;s[-even, 
g’-that, c?TTTr: - abandonment, ^TRcrspr: - Sattvic 
(pure), rr^:-is regarded. 

9. Whatever “ obligatory action” is done, O Arjuna, 
merely because it ought to be done abandoning 
attachment and also fruit ”, that abandonment 
is regarded as Sattvic (pure). 

Those who execute thoroughly all their obligatory 
duties, because “ they are to be done” (karyamiti), because 
it is almost death to them to remain without accomplishing 
them- — fall under the Sattwic (Pure) variety. They come to 
believe that certain acts of relinquishment must be done, 
for, otherwise, according to them, it is just insufferably 
indecent. Such persons under these inspiring ideas when 
they come to serve the community, or work in any field, 
they provide us with examples of the Sattwic type of relin- 
quishment. 

Activities have certain unavoidable encumbrnnces. All 
that the Lord says in the Geeta amounts only to this that 
we must act on without these encumbrances curtailing and 
limiting our freedom of action. Thus, the tyaga of the good 
(sattwic) or real t}aga means: “doing action with a certain 
correct mental attitude This may read strange, but those 
who have carefully gone through these three stanzas, explain- 
ing the true type of tyaga, must have understood that all 
these discussions w^ere not so much on what- is to be relin- 
quished as to how and in which field one must act. In 
short, Lord Krishna’s concept of tyaga condemns abandon- 
ment of the world and our duties in it. Tyaga to the Lord 
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in the Geeta is a subjective-renunciation of every selfishness 
and desire, which limit the freedom of the individual in his 
field of activity. It is something like the abandonment that 
everyone practises in his dining room : renunciation of 
hunger by positively taking in the food !! 

These are the sensitive touches that raise the status of 
the Geeta as a philosophical art-piece which has at many 
points improved upon the philosophy of the Upanishads as 
was then understood by the Arjuna generation. Not that 
the Geeta has contributed any new theory or creed, but in 
its outright matter-of-fact, down-to-the-earth, practical dis- 
cussions it has made the old ideas of the Upanishads re-live, 
groomed and re-dressed to suit the fashion of thought in the 
modern times. 

In these three stanzas the abandonment (tyaga) dis- 
cussed is not “the abandonment of actions ” but “ abandon- 
ment of such things within our subjective personality that 
block the free flow of our own possibilities : tyaga makes 
an active man, a more potential worker in the world. 

Acting in the world outside, renouncing both the ego 
and the ego-centric desires, an individual comes to exhaust 
his existing vasanas, and to gain in his inward purity. 

How does such a pure man, purified through Sattwic 
Tyaga, comes to gain the highest spiritual experience ? 

10, na dvesty akusalam karma 
kusale na nusajjate 
tyagi sattvasamavisto 

medhavi chinnasamsayah 
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fT-Not, ^fs-hates, 5iT^^^Ti;-disagreeable, 
action, an agreeable one, H^not, 

-is attached, c^rirff-the abandoner, - 

pervaded by purity, ^^r^-intelligent, 
with his doubts cut asunder* 

The previous stanza would at the outset look as an 
impossible thesis to any strong man of action and adventure. 
The Royal heart of Arjuna could not, perhaps, comprehend 
such a person who fulfils his obligatory duty “ only because 
it ought to be done ” (karyam-iti) “renouncing attachment 
and fruit As though answering the look of surprise on 
Arjuna’s face, which faithfully' registers his failure to ap- 
preciate the idea, Krishna gives in this stanza a more 
elaborate picture of such an individual. 

A man established in Sattwic abandonment does never 
come to hate, does never feel attached : hates only the 
undignified acts of service, and gets attached only with 
agreeable fields. He is not miserable in disagreeable 
environments nor does he get terribly attached to the cir- 
cumstances and scheme-of-things which are agreeable to his 
taste and joy. He does his duties under all circumstances, 
agreeable or disagreeable, without feeling elated when he 
finds himself on the “peaks”, or feeling dejected when he 
discovers himself in the “ pits ” of life. 

He is overwhelmed neither by extreme joy nor by 
extreme sorrow ; equanimity becomes his essential nature. 
He stands as a rock, ever at his ease and watches with an 
unbroken balance-of-vision the waves of happening rising 
and falling all around him at all times. He is, in short, 


345 



independent of the chronological happenings in the outer 
world around him. 

When to such a man of Sattwic-tyaga, impulses such as 
jealousy, anger, passion, greed, etc., come, he does not get 
himself involved in those impulses, as we do in our attach- 
ments and identifications with them. That is, a man of 
abandonment (Tyaga) readily discovers in himself a secret 
faculty to abandon his identification with the false, lower- 
instincts in himself. He docs not become a victim of his 
own mental-impressions (vasanas) ; he stands apart from 
the tumults of his mind. 

Such a man is said to be an educated and a cultured 
one. An uncultured man is like a dry leaf, being tossed 
hither and thither, by every passing breeze : such a person 
is like a reed upon the bosom of the sea, rising and falling 
in the mad revelry of the tireless waves. It is the privilege 
of the animal alone to get faithfully coloured by its own 
instincts and act ever to the tune of its impulses. It is only 
man, the inheritor of an intellect, that can come to enquire 
into the nature of the rising waves of impulses, judge them 
in the light of the ideal he holds on in himself, and, if need 
be, to stand apart from them and allow them to die away. 

But ordinarily an individual finds it impossible to stand 
apait and live to act independent of his impulses. Accord- 
ing to the Geeta, this is because man has allowed his faculty 
of abandonment (Tyaga) to die away in him. A Tyagi is 
he who has cultivated this habit to live intelligently in life, 
practising from moment to moment, the abandonment of all 
the animal whisperings in himself, and follow diligently the 
Melody of the Soul. Such a man is established in Sattwic 
Tyaga. 
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In order that one may come to judge correctly and 
renounce the false, one must have a very clear and steady 
picture of the Perfect in oneself. Medha-Sjakthi is not merely 
the intellect s power of understanding or reasoning but it is 
the intellect’s faculty to memorise and retain things. K 
cultured man of unbroken equipoise and steady understand- 
ing must have a constant memoty of (1) the constituents of 
the field of his activity, (2) the instruments through which 
he contacts the world outside, (3) his own essential infinitely 
divine nature, and (4) his exact relationship with the world- 
of-objects when he is contacting them through his instru- 
ments. Such a person is called Medhavi^ ‘‘ a man of firm 
understanding.” And in case his knowledge be spotted 
with patches of doubts or slightly poisoned by traces of 
false-knowledge, there will be in him endless confusions, 
which in their turn will bring about wrong judgements. 
Therefore, Krishna indicates that a man of Sattwic Tyaga 
is one whose ‘‘ doubt is cleft 

The highest type of Tyaga is not, perhaps, abundantly 
found except in a minority who have accomplished their 
detachments completely from all their matter vestures. But 
to the lay majority, identification with the body-mind-intel- 
lect-equipment is so natural that they have the sense of 
agency and come to live in the world conditioned by the 
happenings around. Such an average man, who works 
with an ego and attachment must learn to work at least, 
renouncing the fruit. 

Krishna explains : 

^ II mi 
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IL na hi dehabhrta sakyam 

tyaktum karmany asesatyih 
yas tu karmaphalatyagi 
sa tyagi ty abhidhiyate 

•r-Not, ff-verily? an embodied be- 

ing, ^^q-55;^possible5 abandon? 

actions? entirely? q*:- who, g-but? ^qqp:^- 

cqrqt-relinquisher of the fruits of actions, -he, 
cqiTft-relinquisher, |;%-thus? called. 

11. Verily, it is not possible for an embodied 
being to abandon actions entirely ; but he who 
relinquished “the fruits of actions” is verily 
called a relinquisher (Tyagi), 

To the rough and ready intellect in Arjuna the easier 
method seems to be to escape all chances for the impulses 
to act, and thus in one sweep, renouncing altogether the 
contentious world, run to the jungle and live there in 
equanimity !! The stanza now under review warns us against 
such a false conclusion. Actions we will have to do. 
Without action no living organism can continue living. 
Existence itself is the manifestation of life in activities. To 
remain without doing anything is itself an action and the 
physiological and psychological actions continue till the 
grave. Anything that has a body, even a unicellular organ- 
ism, can never hope to abandon all activities. Actions 
constitute the insignia of life. It is the fragrance in the 
flower of existence. Where there is no action, life has end- 
ed, existence has withered away purpose has dried up 

stinking death has come !1 

Since all of us are embodied and, therefore, cannot 
abandon all activities so long as we live in this body, the 
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only choice left for us is to direct and discipline all onr 
actions in such a way as we may thereby bring a harmony 
into our inner life lived, and a dynamic rhythm into our 
outer duties performed. 

If Tyaga of the Sattwic type is not possible for all of us, 
due to our attachments in the world of matter, certainly we 
can practise the abandonment of our clinging attachments 
and anxieties for the fruits of our actions. Action cannot 
be completely abandoned by one who is conditioned by the 
gross, subtle and causal bodies. Such an individual— and 
majority of us at this stage of our evolution fall under this 
category — is advised by Krishna to abandon his anxiety to 
enjoy the fruits of his actions, which are yet to come in a 
future period of time, and act diligently^ entirely, and 
enthusiastically. A man who abandons thus the thirst to 
enjoy the fruits of his action is called a Tyagi. 

Now what is the benefit which comes from Tyaga of an 
action ? — the Lord says : 

ffr?T ^ 1 

^ 3 HUH 

12, anistam istam misram ca 

trividham karmanah phalam 
bhavaty atyaginam pretya 
na tu samnyasinam kvacit 

STRS*?;,- Unwished or disagreeable or evil, 
wished or agreeable or good, msrq[;-mixed, 
!g-and, threefold, - of action, 

fruit, accrues, STcqrmTq^-to non-abandoners 
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^fq--after death, fj-not, 5 -’but, - to 

abandoners, iTf^g;_-ever- 

12. The threefold fruit of action, evil, good and mix- 
ed accrues after death to those who have no 
spirit of abandonment, but never to abandoners. 

The results of all actions depend, it is said, upon the 
quality of the action. Abandonment (Tyaga) has been 
already described as belonging to three different categories. 
Here we have a discussion of the different types of re-action 
that would accrue when the different types of Tyaga are 
practised. 

Projection of a wilful desire in the world outside is an 
action, and according to the purity of the motive and the 
serenity of composure of the actor a psychological re-action 
is left behind at the end of every activity. Mind has got 
an instructive habit of repeating itself. Future thoughts 
faithfully 'follow the footprints left by the past thoughts. 
Thus, actions in the world determine the “ thought tenden- 
cies ” of the human mind, and those tendencies (Vasa?ms) 
condition the mental equipment and order our reactions to 
the things that are happening around. The fruit-of-action 
in philosophy is not only its manifested results in the 
material world, but also the subtle constitutional changes it 
leaves in the thinking personality in man. 

The totabreactions gained by the mind’s working in the 
world fall under, according to Lord Krishna, three distinct 
types : (1) the disagreeable or. the calamitous— meaning 
those that are positively bad ; (2) agreeable or non-calami- 

tous — meaning positively good ; (^) the mixed type or 

balanced or average— wherein the tendencies are balanced 
equally between the good and the bad. - ^ ^ 
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In the coastaat flow of time the present determines the 
immediate future and, therefore, these tendencies in their 
different textures must necessarily determine our reactions 
to our environments in the immediate future. If we extend 
this theory to the very last moment of our days in this 
embodiment it becomes amply evident that after the depar- 
ture from here through death, the next embodiment and the 
general type of environment that we will find oui selves in, 
would be determined by the type of tendencies produced by 
our actions. This is what is called as the “ reincarnation 
theory ” in the Sanatana Dharma. 

If the Vasanas are good (Sattwic), then a joyous field of 
prosperity and happiness would be the only realm wherein 
such a mind would discover its deserts. Those who are 
entertaining and cultivating deliberately the low animal- 
vasanas in themselves, they will find for themselves a com- 
plete fulfilment only by appearing in the lower womb. 
When the “ tendencies ” for good and bad are -almost equal 
{ misram ) then we enter into this world-of-action — the world 
in which we are now living — the world of the intelligent 
man. No doubt, in each of us there is a call of the ‘ higher ■ 
constantly leading us towards an undetermined and indeter- 
minable ideal, but there are also barkings and brayings, hiss- 
ings and roars, of the “ lower ” in us, constantly confusing 
and systematically distracting our vision of the ideal. 

If an individual were to identify himself with the higher 
and, as best as he can, live up to the ideal, the “ higher 
vasanas shall multiply and ultimately silence the “lower’, 
completely. If on the other hand, as is the fashion in the 
modern world, we allow ourselves to be tempted away by the 
“ lower ’’ in our identification with them, the animal-im- 
pulses in us shall multiply and make us a caricature of the 
Divine that we really are. In short, in the tug-of-war- 
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between the “ higher ” and the “ lower ” the determining 
factor is the individual’s own personality. 

In both these cases, the Vasartas grow, be they good, 
be they bad, and in either case, there is Still a manifestation 
as birth in the realms of pan^s and perils. The transcen 
ence of the experiencer-personalily is possible only ^ t 

conditionings are totally ended and the vasanas are ren ere 
to have no more power in them to hold the Pure Spirit 
seemingly at ransom. 

To explain further the difference between abandonment 
('Tjaguy and renunciation (Sannyasa) the Lord here says, 
that for a man of renunciation there is no more any reaction 
either to the actions done in the past or to the actions under- 
taken now by him. 

This idea brings out clearly the subtle difference that 
the Geeta makes between Tyaga and Sannyasa. Earlier we 
found that Tyaga was that capacity in us with which, from 
moment to moment, we withdrew ourselves from the im- 
pulses of our mind : while Sannyasa was the total renuncia- 
tion of the entire “ tendencies ”, both good and bad. 

The Geeta-technique for the rehabilitation of mail s 
personality so beautifully elaborated and exhaustively dis- 
cussed, when briefly put would be : (a) the seeker first gets 
himself detached from the lower sensuous cravings and 
passions by identifying himself with the nobler ideals of 
self-control and moral-perfections. A mind so conditioned 
becomes tamer than a mind goaded by sensuality. This 
purified mind develops in itself the required amount of 
subtle powers of thinking, of consistent self-application, and 
of steady contemplation. On realising the Pure Be-ness all 
becomings end. To the pure Self there is no becoming : 
the “ tendencies ” of the mind (Vasanas) cannot shackle the 
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Spirit. Spirit of Its own is Infinite and in its Non-dual 
All-pervasiveness, Its subtle Presence cannot but be ever 
Immaculate and never conditioned. 

The “ pleasant ”, the “ unpleasant ” and the “ mixed ” 
types of reaction ( Karma Phal) reach only those who have 
an ego-centric sense of identification with the actions as 
well as their resultant reactions. Those who abandon both the 
sense of ego and the anxiety for the action-results (Tyagi) 
are not entangled by the cluches of ‘ reactions ’ of actions. 
Memories of the past are the fertile fields, where desires aie 
cultivated and it is only in the heights of future that the 
fruits are borne by the trees of actions. Renouncing our 
indulgence with the inheritance of the past, and leaving all 
our anxieties for the future, to serve the world as a service 
of the Lord is true abandonment — Tyaga. 

After thus handling the theme of abandonment in general, 
Krishna now takes up a closer examination of it, dissecting 
the very component parts that constitute work : 

iT|[5rr|r ^i5nanff[ ^ | 

HUH 

13. pancai tani mahahaho 

karanani nihodha me 
samkhye krtante proktani 
siddhaye sarvakarmanam 

q’a-Five, ^crrR-these, - O mighty 

armed, ^Koiim-causes, ff(^tg-learn, i^-from Me, 
the Sankhya, ^5rT%-which is the end 
of all action, fft?f)TR-as declared, fe^%-for the 
accomplishment, all actions- 
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13. Learn from Me, O mighty-armed, these five 
causes, as declared in the Sankhya (Upanishad) 
system, for the accomplishment of all actions. 

When Arjuna was thus told conclusively that action 
could be done without ego-centric desires and clinging 
attachments to the fruits, an intelligent enquirer as he 
was then, he had every right to ask: “What constitutes 
an action. ” To lay bare the inner essence of action, 
Krishna analyses the anatomy of work — the external struc- 
ture of action — and the physiology of action — the inner 
inspirations, motives and urges in work. 

Addressing Arjuna as Mighty-Armed, Krishna de- 
clares that for the real accomplishment, fulfilment or achie- 
vement of an action, five aspects of action are necessarily to 
be disciplined and marshalled. These five are the limbs of 
action without which no action is ever possible. These five 
aspects, when they work in happy co-ordination, the under- 
taking is assured of the greatest success, be it secular or 
sacred, material or spiritual. The term “Mighty-Armed” 
is used to invoke the adventurous heroism in Arjuna for, a 
large share of daring courage, consistency of purpose, faith 
in oneself and intellectual heroism are necessary if one were 
to discipline one's actions and successfully accomplish a 
thorough cultural development within. 

In this stanza the Geetacharya confesses that this 
enumeration of the aspects that constitute an action is not 
his own original contribution, but it is exactly what is said 
in the Sankyan philosophy. Sankyan philosophy as a sepa- 
rate text is no more existing may be, here, the word 

Sankyan indicates only the “Upanishads.” The existing 
Sankyan-hooks do not mention of this five-fold categories. 
It is reasonable to suppose that at the time of Vyasa there 
might have been some books discussing this topic which 
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are now lost to us. However, one thing is clear : that this 
five-fold division, which the Lord discusses in the following 
stanzas, faithfully follows the philosophy of the Geeta as 
discussed so far. Geeta has declared that all actions cease 
when the knowledge of Self arrives, so that, the Adwaita 
commentator concludes “the Vedanta, which imparts us 
knowledge is "'the end of actions.''^ 

Herein the Lord enumerates the five constituents in all 
actions : 

gsfr ^ I 

ki 1K«|| 

14. adhisthanam tatha karta 

karanam ca prthagvidham 
vividhas ca prthakcesta 

daivam cai va tra pancamam 

seat or body? ^^T~also, 

the doer (ego), ^^orH^the sense organs of percep- 
tion, ^-and, various, -various, 

^-and, ^q^-different, %i:r-functions (orgrns of 
action), the presiding deity, ^r-and, q;q- 

even, ar^r-here, q'SJJTJTj-the fifth- 

14. The “ seat ” (body), the doer (ego), the various 
sense-organs of perception, the different func- 
tions of various organs of actions, and the 
presiding deity also, the fifth ; 

The promise made in the previous stanza is being ful- 
filled herein and Lord Krishna enumerates the five compo- 
nent parts that go into the constitution of any action. We 
have already discussed that the enumeration as it stands 
today in this stanza does not correspond with the Sankhyan 
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declaration. Commentators interpret these terms, each 
slightly different from the others, and this fivefold division 
being rather obscure the various explanations of the com- 
mentators in themselves are not very helpful for a practical 
student. However, we can see in these five terms the 
twenty-four-fold division of the Prakriti, which the 
Sankhyans hold and follow. 

Every work is undertaken with the help of the body 
( Adhishtahnam) , for, the body is the gateway for the stimuli 
to enter as well as for the responses to exit. A body in 
itself can neither receive the world nor react with it unless 
there is the ego (Karta) functioning in and through it. 
There must be an intelligent personality, presiding over its 
own desires, wanting to fulfil them and thus constantly 
seeking a fulfilment through its body-activities. The ego 
sets the body in continuous activity. When an ego, thus 
riddled with its own desires, wants to seek its fulfilment in 
the world of objects outside, it certainly needs instruments 
(Karanam) of perception. Without these, the inner person- 
ality cannot come in contact with the field of enjoyment 
and satisfaction around it. 

The term “function” ( Ceshta) here has been commen- 
ted upon by Shankara as the physiological activities, known 
as Prana, Apana etc. No doubt it is sufficiently explanatory 
to all students who have a knowledge of the traditions in 
the Vedantic thoughts. But to a lay student this explana- 
tion might read as rather confusing. As a result of the 
physiological activities (Prana, Apna tic.) the health of the 
body gets trimmed up and it must flow out in its own vigour 
and enthusiasm through the organs-of-action. Thus, for 
our understanding of these enumerations, we can directly 
take the term “ function” (Ceshta) used here as indicating 
the organs-of-action. 
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The organs-of-perceplion are presided over by the five 
great elements.* Those presiding deities are technically 
called as the Devas, and they indicate the particular func- 
tions and faculties in the sense-organs, such as the power 
of vision ” of the eye, the power of audition ” in the ears 
etc., i.e. the sense organs must have their full vigour and 
must be functioning properly in order that they may play 
their part in any field of work. 

Stripping off all these details of explanations if we re- 
read the stanza, it merely enumerates the constituent parts 
of every action. They are (1) the body, (2) the egof 
(3) the organs-of-perception (4) the organs-of-action and 
(5) the five elemental forces. The stanza is dedicated in 
merely enumerating these five aspects without which no ego- 
centric activity is ever possible. 

Now can these five become the component parts in every 
human activity? 

\\\^\\ 

15. sariravanmanobhire yet 

karma prarabhate narah 
nyaayyam va viparitam va 
pancai te tasya hetavah 


* The eye by Fire, the ears by Space, the tongue by Water, the 
skin by Air and the nose by Earth. 

tin Stee Shankara’s commentary it is clearly defined as the 
“ enjoyer ” meaning the Spirit that has identified with an intellectual 
and mental demand for any given gratification (Upadhi-lakshano- 
bhokta). 
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“ By (his) body, speech and 
mind, q'g;-whate\ er, g^^-action, srr^rvrl'-performs, 
5r?::-man, Pqrsjril^right, 5TT-or, fgir^cril^-the re- 
verse, cfr-or, qssr-five, ^^-these, ^^-its, 
causes. 

15. Whatever action a man performs by his body, 
speech and mind-— whether right or the reverse — 
these five are its causes. 

The above listed items must all come into full play in 
order to accomplish any work, and, therefore, these five 
component parts are called the causes for all actions. To 
show that' there is no exception, the Lord says that whatever 
action a man might undertake, be it by his body, speech or 
mind, and that two whether right or wrong, in every expres- 
sion of action there is the play of all these five essential 
parts. 

These five constitute the equipment of action and the 
Spirit, the eternally Actionless, conditioned by the intellec- 
tual desires behaves as though an ego (Jiva), and this 
individualised personality, forgetting its own state of perfec- 
tion and demanding satisfaction through sense gratifications, 
making use of the faculties of sense-enjoyment, strives in 
the world-of-objects to achieve, to gain, to aggrandize. 
Here we should not forget in our haste to grasp clearly that 
the five-fold division is the description of the engine under 
the bonnet ” and not of the petrol”: and yet, “petrol” 
in itself cannot make the travel pleasant and successful— 
nor can the “ engine ” move without the “ petrol ”. 

A motor vehicle becomes an automobile only when 
“ petrol ” plays through :^he “ engine,” when the driver can 
by his faculties take the vehicle to its destination, which is 
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determined by the demand or the desire of the owner of the 
vehicle. If this analogy is understood, we shall correctly 
evaluate this portion of Krishna’s enumeration, and can 
truly appreciate what the Lord means when he says “these 
five are the causes” of all work. 

All these enumerations and explanations of the last two 
stanzas add up to what conclusion? The sense of agency 
of the Self is an illusion. 

5^!^: lusji 

16 . tatrai vam sati kartaram 
atmanam kevalam tu yah 
pasyaty akrtabuddhitvan 
na sa pasyati durmatih 

being the case [idiomatic ex- 
pressiony the agent? ^rcrrR3q;j-the Self, 

alone, g-verily? q';-who, q^jq-R-sees? 
ff^RT^-owing to (his) untrained understanding? 
q-not? ^:-he? q^qf^-sees? gqfq*- - of perv^erted 
intelligence- 

16. Now, such being the case, verily he who — owing 
to his untrained understanding — looks upon his 
Self, which is alone (never conditioned by the 
“engine”), as the doer, he, or perverted intelli- 
gence, sees not. 

In the previous stanzas we found that action belongs to 
the realm of matter, no doubt, in the presence of the spirit. 
Failing to discriminate thus between the equipments of 
action and the actionless Spirit, which both in an unhealthy 
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combination between them come to manifest as an ‘‘ actor” 
(doer), the poor ego-centric personality so born comes to 
pant and sigh at its own disappointments and failures, dances 
and loves at its own joys and successes. The moment an in- 
dividual becomes aware of these inner mechanisms and their 
play, the delusory, ego-centric individuality ends as it be- 
comes but a mere myth of the mind, a delusory phantom of 
a midsummer’s dream!! This idea is beautifully brought 
out here by Lord Krishna. 

“This being the case ” (Tatra evamsati): In all such 
actions, whether good or bad, as undertaken with the body, 
speech or mind, the essential component parts are the body, 
ego, organs-of-perception, organs-of-action and the elements, 
and thus all actions belong to the matter. But the Spirit which 
is the essential nature in man identifying with the matter 
vestures in him, comes to live through the disturbing des- 
tinies of the ever-changing man. All pangs and joys, all 
failures and successes, all imperfections and impediments, 
belong to the ego, which is the Spirit considering Itself as 
conditioned by these components of action. The Supreme 
Pure Self (Kevalam Atmanam) is misunderstood by the 
ordinary man to be the actor (Kartaram) and in the consequ- 
ent ego-sense the divinity is forgotten and the individual 
comes to despair. 

The causes for this misunderstanding have been indicat- 
ed here. Untempercd reason (Akritahuddhi) and perverted 
mind (Burmati) are the maladjustments in an individual 
because of which the right recognition of one’s own divinity 
is not maintained constantly within. The implication of the 
statement is that if a seeker can integrate himself — through 
the processes of disciplining his reasoning faculty and 
guiding his mind away from his intellectual perversities — 
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that individual will come to experience within himself that 
it is only the five-fold components made up of matter that 
are indulging in the agitations of the outer activity,* 

Elucidating the above ideas more vividly the Lord 
continues : 

^ ^ \\\^\\ 

17, yasya na hamkrto bhavo 

buddhir yasya na lipyate 
hatva pi sa imaml lokan 
na hanti na nibadhyate 

q'^-Whose, q-not, -egoistic, vtT^: -the 

notion, - intelligence, q^-of whom, q-not, 
fecq^-is tainted, §;?qr-having slain, sifq-even, 
-he, ^qr^-these, 5^f7Tq;-people, q-not, ^f?q-slays, 
q-not, fqq^q|r-is bound- 

17. He who is free from the egoistic notion, whose 
intelligence is not tainted (by good or evil), 

*Even while they are all dancing round, Krishna, the 
Spiritual Truth, remains but motionless in the centre of 
the ring of the dancing crowd, untouched by the Copies 
moving in their ecstatic trance. The divinely sweet 
maidens of Vrija, dance in thrilled ecstasy because of 
the maddening music of the Flute-bearer, who by His 
breath draws out the melody of existence To identify 
ourselves with the Centre is to be the master of the 
situation ; to play among the whirls of dancers is to 
suffer the fatigue and exhaustion, the thrills and sorrows 
of the milk-maids of Brindavan. 
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though he slays these people he slays not nor is 
he bound (by the action). 

We are so far told that the realm of matter is the field 
of activity and the weeds of sorrows and agitations can 
grow only in them. The Spirit, the farmer, has an indepen- 
dent existence from this field, and yet the farmer in his 
identifications with and self-projections on the field comes 
to feel happy or unhappy according to the condition of the 
field at any given moment. 

Similarly, it is our unhealthy contacts created by our 
self-projections on to the matter-envelopments around us 
that has given rise to the ego which in its turn comes to 
suffer the buffetings of life. Therefore, Krishna says, that 
he who has no sense of egoism and whose “intelligence is 
not tainted” by false values of possession, acquisition, 
aggrandisement etc., does no action even though activities 
take place all around and even through him. 

This does not mean that a man of wisdom, who has 
withdrawn from his false evaluation of matter, will no more 
act at all in the world. A man of wisdom is not one who 
will move about as a stone statue. On the other hand, the 
statement only means, that even while he is acting in the 
world, to him, it is all a self-entertaining game. It is always 
our ego-centric clinging that leaves impressions (vasanas) 
in our mind, and thus actions of the past come to goad us 
to more and more activities. A Man of Perfection who has 
the necesssary discriminative intellect learns to detach him- 
self and act, and therefore, in him the footprints of the past 
activities cannot beat out any deepening footpath. 

Only when the needle is in contact with the “ record ” 
can the gramaphone thunder forth its song ; only when the 
ego is in contact with the mind can the individual be pro- 
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pelled forth into the channels of his own vasanas. An ego- 
less man of wisdom when he works in any field, is but ex- 
pressing the Infinite will and therefore, in that attitude of 
total surrender and complete dedication no action can leave 
any impression in his mind. 

Krishna says though he kills, he kills not; nor is he 
bound"'. Here is the perfect technique of the poet Vyasa 
who from the generality of the philosophical statements 
suddenly takes the students of the Geeta into the immediate 
problem in hand ; the problem of Arjuna in the battle front, 
who hesitates to strike, though he is willing to be guided. 
Arjuna is told that if he can act in the world without identi- 
fying himself with the matter sheaths around him, and act 
continuously in the consciousness of the Divine, even if he 
kills his own kith and kin, teacher and sire, he will not be 
perpetrating any crime, nor will his actions leave in him 
murderous vasanas, distorting his cultural balance and 
personality beauty. 

If we were to compare the results of the lusty, passion- 
ate acts of some self-seeking murderer, with the honourable 
heroic activities of some devotedly dedicated warrior cham- 
pioning the cause of his country’s freedom and indepen- 
dence, we shall easily understand the above assertion of the 
Lord. The murderer developes the vasanas, and propelled 
by his tendencies, he again and again comes to commit 
heinous crimes and disturb the society ; while, the hero in 
the battle-front, though he too had caused harm to many a 
living creature, returns from the battle front as a more edu- 
cated, noble and delicate personality. In the former, there 
is the ego and, therefore, the foul vasanas were got regis- 
tered ; while in the latter, the soldier’s mind was fixed in 
his love for the country, and, therefore, the murderous 
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activity in the battle-front could not leave in him any ugly 
mental residue. Once the ego is surrendered in the cons- 
ciousness of the Divine, no more can remain in him the 
‘‘ bondage of vasanas’"^. 

After thus describing the constituents that make up any 
action, the Geetacharya describes the '"impulse tokarma^' 
and "the basis of Karma ” ; 

18. jnanam jneyam parijnata 

trividha karmacodaha 
karanam karma karte ti 
trividhah karmasamgrahah 

^Rq;;-Knowledge, knowable (known), 

’TRfTcrr-the knower, f^fg^jT-three-fold, 
impulse to action, the organ, ^jf-the 

action, ^rff-the agent, i:%-thus, mB[ar: - three 
fold, the basis of action. 

18. Knowledge, the known and the knower form the 
three-fold “ impulse to action ” ; the organ, the 
action, the agent, from the three-fold “ basis of 
action.” 

In the scientific treatment of the subject matter. Lord 
Krishna had already .explained the constituent parts that 
make up an action and also indicated that the entire assem- 


* Shankara asks , “ Nistraigunyepati vicharatam ko vidhih ko 
nishedhah ? ”. 
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bly is made up of only matter. Continuing the theme he is 
now trying to explain the three-fold-impulse that propels 
activity (karma Chodana) and also the basis-of-action {Karma 
Sangraha). 

The “impulse to action”, according to Krishna, is a 
three-fold arrangement made up of “ knowledge ( Gyanam ) . 
the known {Gyeyam) and the knower (Parigyatha) These 
three are called technically in Vedant as the ^TriputV: 
indicating the experiencer, the experienced and the resultant 
experience — the knower, the known and the knowledge. 
Without these three no knowledge is ever possible, as all 
impulses to act ” and experience arises out of a play of 
these three. The experiencer playing in the field of the 
experienced gains to himself the varioUvS experiences, and 
these constitute the secret contents of all actions*. 

The “impulse to action” can spring either from the 
“experiencer”, in the form of a desire, or from the 
“experienced”, m the form of a temptation, or from the 
“ experience ” in the form of similar memories of some past- 
enjoyments. Beyond these three there is no other “ impulse 
to action” {Karma Chodana). 

The “ impulses to action” when it has arisen must also 
find a field to act and the “basis for action” {Karma 
Sangraha)h constituted of the instruments, the reaction and 
the agent (the actor). The ego that is suffering from its 
desire is the one that enters the field of activity and assumes 
to itself the attitude of ‘I am the actor’. This sense of 


* Here we can also use the term “knowledge’' and say: “The 
knower” playing in a field of the “known” gains to himself the 
various bits of “ knowledge ” ” 
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agency, expressed by the ego, can maintain itself only so 
long as it has got a vivid picture of the “ fruit of his action ” 
which he wants to gain. Fruit, meaning the profit or the 
gain that is intended to be gained by the action, is indicated 
here by the term 'work’ {Karma). According to Sri 
Shankaracharya “ ‘ Kaima ’ here means the end 

When a desirer (agent), encouraged by his constant 
attraction towards a satisfying end, wants to achieve it, he 
must necessarily have the instruments of action {Karanam) ; 
these instruments include not only the organs of perception 
and action, but also the inner equipments of the mind and 
the intellect. It cannot be very difficult for a student to 
understand that (1) an agent having a desire, (2) maintain- 
ing in his mind a clear picture of the end or the goal, 
(3) with all the necessary instruments to act thereupon would 
be the sum total contents of any activity {Karma Samgraha). 
If any one of the above three items is absent, action cannot 
take place. These three {Karanam, Karta, and Karma) are 
together designated as the parts of the ‘‘ /T^rma-assembly ”, 
the basis of all karmas ” — {Karma Sangraha). 

Thus having roughly indicated in this stanza the three- 
fold ‘'impulses of action” and the three-fold “ basis of 
action”, Krishna continues to explain in His Song why 
different people act so differently under different impulses 
aud obey different basis in their actions. He divides each 
one of them under the three categories of human nature, the 
good {Sattvic), the passionate {Rajasic), and the dull 
{tamasic). 


* ‘‘ that which is sought for, that which is reached through action 
by the agent 
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The Lord now proceeds to show the three~fold distinctions 
in each one of the above ^ according to the three pi edominant 
natures — the good^ the passionate and the dull, 

19. jnanam karma ca karta ca 
tridhai va guna baedatah 
procyate gunasamkhvane 
yathavac chrnu tany api 

^RJl^-Knowledge, fj^-action? g-and? 
actor; g’-andj Brgr-of three kinds, q:cr-only5 sjor- 
^^cTs - according to the distinction of temper- 
ments, srt^^T^-are declared, ^or^^sq'T^-in the 
Science of Temperaments (Gunas), q!£rrqg[^duly, 
sj^-hear, cTTffr-them, srfq-also- 

19. Knowledge, action and actor are declared in the 
Science of Temperaments (Gunas) to be of three 
kinds only, according to the distinctions of 
temperaments ; bear them also duly. 

As an introduction to what is to follow immediately, 
here it is said that “ knowledge ”, “ action ”, and the 
“ actor ” (agent), all the three, because of the difference of 
the temperament in the individul, at the given time of obser- 
vation, fall under a three-fold division. This classification 
is being exhaustively explained in the following stanzas. 

Guna is the preponderance of a given type of tempera- 
ment in one’s inner nature. The human mind and intellect 
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function constantly, but they always come to function under 
the different ‘‘ climatic conditions ” of the within. These 
varying climates of the mind are called the three Gunas : 
the good, the passionate, and the dull. 

Under each of these temperaments the entire human 
personality behaves differently, and naturally, therefore, the 
permutations and combinations of the varieties make up the 
infinite types that are available in the world : even within 
the biography of one and the same personality we find 
different moods and behaviours at different periods of time, 
depending entirely upon the occasion, the type of the situa- 
tion, the nature of the problem and the kind of challenge 
the person is called upon to face. 

According to the Science of the Gunas, as enunciated 
in the Kapila’s Sankhya Yoga, knowledge, action and actor 
are classified under these three categories. They are being 
enumerated here and Krishna invites the students of the 
Geeta to " listen attentively to them \ It is meaningless in 
fact to ask Arjuna to listen to the discourses, because, he 
was all the time listening to the Lord. The implication 
must be that the teacher is attracting the special attention 
of the student because of the importance of the theme. 

Here follows the three-fold type of Knowledge : 

iRoli 

20. sarvabhutesu yenai kam 

bhavam avyayam iksate 
avibhaktam vibhaktesu 

taj jnanam viddhi sattvikam 
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all beings, %?T~by which, 

^ne, VTT’^- reality, indestructible, 

one) sees, ^Br^T^Jl^-undivided, - in the 

iivided, ^^-that, ^R?i;-knowledge, fcr%-know, 
frTfi^^ii;ySattwic (pure) 

20. That by which one sees the one indestructible 
Reality in all beings, undivided in the divided, 
know that knowledge as Sattmc (Pure). 

Inasmuch as the constituents of action, namely know- 
edge, work and the ego, are under the influences of diffeient 
noods, each one of them can fall into three types. We 
luctuate between these three gunas and (he different pro- 
lortions in which they are mixed up in our bosom determine 
he innumerable types of individuals that we recognise in 
wery community. 

These detailed descriptions of the different types of 
‘ knowledge ”, “ action ” and “ actor ” are given here NOT 
hr the purpose of judging and classifying others, but it is 
nainly meant for the seeker to understand himself. A true 
Jtudent of culture and self-development must try to maintain 
iiimself as far as po'ssible, in the Satwic temperament. By 
self-analysis, we can come to diagnose ourselves, and im- 
mediately remedy the defects in us. 

In this stanza, we have the description of the Sattwic 
type of “knowledge”. The “knowledge” by which the 
one Imperishable Being is seen in all existences, is the 
Sattwic intellect. Though the forms constituted by the 
different body-mind-intellect equipments are all different in 
different living creatures, the Sattwic “knowledge” recog- 


24 
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nkes all of them as the expressions of one and the same 
Truth which is the Essence in all of them. 

Just as an electric engineer recognises the same electri- 
city flowing through all the bulbs, a goldsmith recognises 
the o/ie metal gold ’ in all ornaments, just as every one 
of us is aware of the same cotton in all the shirts, so also, 
the intellect that sees the changeless screen upon which the 
play of life and the throbs of existence are projected, has 
the “knowledge” that is Sattwic. 

Undivided in the divided (Avibhaktam Vibhakteshu) : — 
Even if there be hundred different pots, of different shapes 
and colour, and of different sizes, the “ space ” is the one 
undivided factor in all these different pots. Bulbs are 
different, but the current that is expressing through them all 
is the one electricity. Waves are different, and yet the same 
ocean is the reality and the substance in all thewa\es. 
Similarly, the one LIFE throbs in all, expressing Itself 
differently at Its different manifestations, because of the 
djjfferent constitution in the matter-arrangements. The 
“knowledge” that can recognise the play (vilos) of this One 
Principle of Consciousness in and through all the different 
equipments, is the intelligence^ that is fully Saiwic, 

What type of an intellect does the ''passionate"" possess? 

^ fqfl: ll:^^|| 

21. prthaktvena tuyaj jnanam 

nanabhavan prthagvidhan 
vetti sarvesu bhutesu 

taj jnanam viddhi rajasam 
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different from one another, g- 
but, ?!Tg-which, ^r?TJi;7knowledge, rf^wq-T^-vari- 
ous entities, distinct kinds, %|%- 

knows, (in) all, ;i^^^-in beings, ^g-that, 

^Rq^-knowledge, firf^-know, i:j:^^T{^Rajasic. 

21. But that knowledge which sees in all beings vari- 
ous entities of distinct kinds, (and) as different 
from one another, know that knowledge as 
Rajasic (Passionate). 

After having found a description of the good, we have 
herein an equally complete desciiption of the “knowledge” 
of the passionate (Rajasic). 

The “ knowledge ” that recognises plurality by reason 
of the separateness, is Rajasic m its mode. The“know- 
ledge ” of the passionate, ever restless in ns energy, con- 
siders other entities as different from one another ; to the 
Rajasic “ knowledge ” the world is an assortment of innume- 
rable types of different varieties ; the intellect of such a man 
perceives distinctions among the living creatures and divides 
them into different classes— as the animal, the vegetable and 
the human kingdoms 

The very core of the Hindu culture is the recognition 
of the oneness of the entire living world of creatures. It is 
the concept of the plurality that gives rise to all the passions 
and desiies. And wheie the plurality is recognised, there 
the ego has crystalized in the perceiver. Unless the indi- 
vidual stands apart from the world as a separate, distinct 
entity, he will not be able to recognise a multiple world of 
separate beings and things. 

What then is the nature of “ knowledge ” of the Dull? 
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22. yat tii krtsnavad ekasmin 

karye saktam ahetukam 
atattvarthavad alpam ca 
tat tamasam udahrtam 

Which, g-but, if it were the 

whole, q:^f^q[;-one single. ^T^-to effect, 5ET=^5i;~ 
attached, 5q%gqRj?;-without reason, ST^c^T^cyg;-- 
without foundation in Truth, ^^q’q^-narrow, 
and, ^^-that, ^m^T^^Tamasic (dark), 
declared. 

22. But that which clings to one single effect, as if it 
were the whole, without reason, without founda- 
tion in truth, and narrow, that is declared to be 
Tamasie (Dull). 

An intellect that is fumed under the dullening effects of 
extreme Tamas clings to one single effect as though it were 
the whole, never enquiring, into its cause. The “know- 
ledge” of the dull is painted here as that belonging to the 
lowest type of spiritual seekers. They are generally fanatic 
in their faith, in their devotion and in their views and values 
in life. They never enquire into and try to discover the 
cause of things and happenings : they are unreasonable 
(ahetukam) 


* Sank'ira comments upon this word and declares it to mean as 
“ not founded on reason The knowledge of the dull recognises 
only the effects, but ignores the causes. 
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THE GOOD (Sattwic) THEV ASSIGN ATE (Rajasic) THE DULL (Tamasic) 
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Tamasic, 


Looking through such a confused intellect of fixed 
ideas, the dull fail to see things as they are, but they invari- 
ably project their own ideas upon the world and judge it 
wrongly. In fact, a man of Tamasic intellect views the 
world as if it is meant for him and his pleasures alone. 
With a clinging attachment to everything, without any firm 
foundation upon the Truth, with extreme self-arrogation he 
lives on for the satisfaction of his matter envelopments. He 
ignores totally the Divine Presence, the Infinite Conscious- 
ness. The knowledge ” of the dull is circumscribed by its 
own concept of self-importance and thus his visions become 
narrow (alpam) and limited. 

To summarize, the ‘'knowledge ” of the good perceives 
the oneness underlying the universe ; the comprehension of 
the passionate recognises the plurality of the world ; and 
the understanding of the dull indicates a highly crystallized 
self-centred ego in him, and his view of the world is always 
perverted and ever false. In the world outside we can re- 
cognise the sad lot of restlessness and sorrow in those who 
possess a Tamasic intellect. The destiny of the Rajasic type 
is much better, even though to the extent it recognises the 
multiplicity it has also its own despairs and agitations But 
the the highest order of intelligence falls under the Sattwic 
type and people who possess such intelligence come to live 
a life of extreme peace and harmony, joy and bliss. 

It must again be noted that in this chapter we shall 
come across such a three-fold division in the various aspects 
of our personal inner life and they are not meant to serve 
as reckoner to classify others, but they are meant to size 
ourselves from time to time. 

The Three-fold nature of action is now described m the 
following stanzas : 
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Cf5^ qg^^Ilf?5P5=Eq^ l^^H 

23. niyatam sangarohitam 

aragadvesatah krtam 
aphalaprepsuna karma 
yat tat sattvikam ucyate 

mcrq-Ordained, ^^5cfi:?fJi;-free from attach- 
ment? 3T?;TiT^^g‘; -without love or hatred, 
done, BT'Tr^R'^^ftr-by one not desirous of the fruit, 
^ff-action, ?T^-which, ^rg[-that, ^rf?5r^5q;.-Sattwic 
(pure), tjiSJT^-is declared. 

23. An action which is ordained, which is free from 
attachment, which is done without love or hatred 
by one not desirous of the fruit, that action is 
declared to be Sattwic (pure). 

Having so far explained the three types of “ know- 
ledge”, Krishna now classifies “actions” (Kafma) under 
the same three heads. A Sattwic action is the best, produc- 
tive of peace within and harmony without, the field of 
activity, and, therefore, it is the purest of the three types of 
“actions”. It is an obligatory action {Niyatam), a work 
that is undertaken for the work’s own sake, in an attitude 
that the work itself is worship. Such activities chasten the 
personality and are ever performed in a spirit of inspiration. 
Inspired activities, naturally, excel the very excellence the 
actor or the doer is ordinarily capable of. Such an activity 
is always undertaken without any attachment {SahgdFdIn- 
tarn), and without any anxiety for gaining any definite end. 
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It is a dedicated activity oP' love and yet it is not propelled 
by either love or hatred. 

The missionary work undertaken by all sages and seers 
are examples to the point. We too can recognise the same 
type of work which we unconsciously perform on some rare 
occasions. A typical example that can at this moment be 
remembered is an individual nursing his own wounded limb. 
As soon as, say, your left toe strikes against <^ome furniture 
in the house, and gets wounded, the entire body bends down 
to nurse it. Herein, there is neither any special love for the 
left leg nor is there any particular extra attachment for the 
left leg as compared with other parts of the body. To an 
individual the whole body is himself, and all parts are 
equally important: within a given body the individual feels 
himself totally pervaded and completely occupied. 

In the same fashion a Sattwfc intellect, that has recog- 
nised the All-pervading One, lives m the consciousness of 
the One Reality that permeates the whole universe and 
therefore, to him the leper and the prince, the sick and the 
healthy, the-rich and the poor are all only different parts of 
his own spiritual personality. Such an individual serves 
the world in a sense of self-fulfilment and inspired joy. 

Summarising, we can indicate that a Sattwic-karrm. is a 
humane action, pei formed without any attachm.ent, and it 
is not motivated either by likes (Raga) or by dislikes (Dwesha), 
and all such activities are undertaken without any desire to 
enjoy the results thereof. Action itself is fulfilment; a 
Satiwic man acts because to remain without service is chok- 


♦ An act of love, not merely an act of law, an act of grace, and 
not a simple act of obligation. 
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ing death to him. Such a man of Sattwic '' action” alone 
is a true Brahmin — the good. 

What is Rajasic action ? 

srr 2^1: I 
IRvil 

24. yet tu kamepsuna karma 

sahamkarena va punah 
kriyate bahiiJayasam 
tad rajasam udahrtm 

JTRj-Which, g-but, ^T^c^^r-by one longing 
desires, ^JT-action, ^Tt^T^tfT-with egoism, efr-or, 
5;^; -again, %?i^-is performed, g-f^WWR-with 
much effort, ?rg-that, ^rjraq;-Rajasic (passion- 
ate), ^^rfcTR-is declared- 

24. But that action which is done by one, longing for 
desires, or again with egoism, or with much 
eflfort, that is declared to be Rajasic (passionate). 

The " actiun” of the pssionate (Rajasic) is that which 
is undertaken to win one’s desires with an extremely insistent 
I-act-mentality. Generally such undertakings are works of 
heavy toil, bringing in great strain, and its consequent 
physical fatigue and mental exhaustion. The individual is 
impelled to act and struggle by a well defined and extremely 
arrogant ego-sense. He works generally under tension and 
strain, since he comes to believe that he alone can perform 
it and no body else will ever help him. All the time he is 
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exhausted with his own anxieties and fears at the thought 
whether his goal will ever be achieved or not. When an 
individual works thus with an arrogant ego with all its self- 
centredness, he becomes so restless as to make him totally 
exhausted and completely shattered. Such “ actions ” belong 
to the category of the passionate (Rajasic). 

All activities of political leaders, social workers, great 
industialists, over-anxious parents, fanatic preachers, pro- 
sylitizing missionaries, blind money makers, are examples of 
this type when they are at their best."^ 

The characteristic features in the actions of the dull- 
type ” are described below, 

25. anubandham ksayam himsam 
anapeksya ca paurasam 
mohad arahyate karma 
yat tat tamasam ucyate 

STS^^^q^-Conscquencc, f|?TTq[-in- 

jury, without legard, ^-and, 

(one’s own) ability, jrtcr^-from delusion, 3TR>:?T^- 
is undertaken, sR^-action, cf^-which, cT^-that, 
rTW^^i-Tamasic (dark), declared- 


* For even these can easily fall into the type of the “ dull ” 
(TAMASIC) which the next stanza will describe. Hence we say 
,‘when they are at their best.” 
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25. That action which is undertaken from delusion, 
without a regard for the consequence, loss, injury 
and ability, that is declared to be Tamasic (dark). 

The ‘"actions” (Karma) of the dull type (Tamasic) 
are performed without any consideration for the consequ- 
ences thereof, without any regard for their loss of power or 
vitality. They nevercare for the loss or injury caused to 
others by their actions, or do they pay any attention to their 
own status and ability, when they act. All such careless 
and irresponsible “ actians ” (Karmas) undertaken merely 
because of some delusory misconception of the goal fall 
under the Tamasic type. Habits of drinking, reckless gambl- 
ing, corruption, etc., are all examples of the dull (Tamasic) 
“ action 

Such people have no regard for the consequence of 
their actions. Ere long, they lose their vitality, and injure 
all those who are depending upon them. They surrender 
their dignity and status, their capacities and subtle facul- 
ties— all for the sake of their pursuit of certain delusory goal 
of life. All their demand is a temporary joy of some sense 
gratification and a tickling satisfaction of some fancy of the 
hour. A race-goer once, justifying himself asked, “all cannot 
win— but each day some one must win ; why not then today 
I am that somebody?” We need not comment upon the 
stupid thoughlessness of this argument. 

The actions of this type, Tamasic, immediately provide 
the performer with a substantial dividend of sorrow. 
The Rajasic action comparatively takes a longer lapse of 
time to bring its quota of disappointments and sorrows, 
while the Sattwic type of “action” is always steady and 
ever blissful. 


379 



For an explanation of “ knowledge “ Sattwic, Rajasic and Tamasic, refer Chapter I 
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The three kinds of ‘ doers ^ (actors) are described in the 
following stanza : 

11 ^ 5,11 

26, muktasango nahamvadi 

dhrtyutsahasamamitah 
siddhyasiddhyor nirvikarah 
karta sattvika ucyate 

- Who is free from attachment, ^rf^- 
-non-egoistic, - endowed with 

firmness and enthusiasm, success 

or failure, f^RrsFr^: - unaffected, - an agent, 
^FRcT^: - Satwika (pure), - is called. 

26. An agent who is free from attachment, non- 
egoistic, endowed with firmness and enthusiasm, 
and unaffected in success or failure, is called 
Sattwik (pure). 

So far we had a desciiption of the three types of 
“ Knowledge ” and ** action The third of the constituents 
that goes into the make-up of an action is the “ Doer’', the 
ego that has the desire to do. Since the three Gunas come 
to influence the psychological life and the intellectual percep- 
tion of all of us, the doer-personality in each one of us must 
also change its modes and temperaments according to the 
preponderating Guna that rises to rule the bosom at any 
given period of time. Consequently, the “ego ’’also is 
classified under thiee kinds. With this stanza starts the 
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discussion on the three types of actors (Karta) who act 
in the world outside. 

A Sattwic “ Actor ” is the one who is free from attach- 
ment to any of his kith and kin (miikta sangaha) and non- 
egoistic (Anahamvadm). He is one who has no clinging 
attachment to the things and beings around as he has not 
got any false belief that the world outside will bring to him 
a desirable fulfilment of his existence. He sincerely feels 
that he has not done anything spectacular even when he has 
actually done the greatest good to mankind, because he 
surrenders his ego-centric individuality to the Lord through 
his perfect attunement with the Infinite. 

When such an individual — who has destroyed in 
himself his ego-sense and the consequent sense of attach- 
ment — works in the worldly fields of activities he ever acts 
with firm resolution (Dhriti) and extreme zeal (Utsaha), 
The term ^Dhriti" means “fortitude” — the subtle faculty 
in man that makes him strive continuously towards a 
determined goal. When obstacles come on his way, it is 
his faculty of ' Driti ' that discovers for him more and more 
courage and enthusiasm to face them all and to continue 
striving towards the same determined goal. This persevering 
tendency to push oneself on lo the woik until one reaches the 
halls of successs, unmindful of the obstacles that one might 
meet with on the path, is called ^ dhriti \ And ^ Utsaha" 
means untiring self-application with a dynamic enthusiasm 
on tho path of achievement while pursuing success. 

Lastly, a Saitwic “actor” is one who ever strives 
unperturbed both in success and in failure, both in pleasure 
and in pain. At this moment I can only think of one 
example of this type of “ Actor ” {Karta) : the Nurse in the 
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hospital. She has no attachment to the patient ; she has no 
ego that she is curing the patient, because she knows that 
theie is the ability of the doctor behind every successful 
cure. She has fortitude (Dhriti) and enthusiasm (Utsaha ) — 
or else she will not be continuing efficiently in her job And 
lastly, she is not envious for the success or failure; she does 
not rejoice when a patient walks out fully cured, nor does 
she moan for every patient that dies. She cannot afford 
such an indulgence. She understands the hospitial to be an 
island of success and failure, of births and deaths, and she 
is there only to serve. 

An “ actor ” (or agent) of the above type is one who 
suffers form the least dissipation of his energies, and so he 
successfully manages to bring into the field of his actions the 
mighty total possibilities of a fully unfolded human persona- 
lity. The Saitwic “agent” strives joyously in Sattwic 
“actions” guided by his Sattwic “ knowledge ”~his is 
the most enduring success and the world of beings is the 
most benefitted by the inexhaustible rewards of the love- 
labour of such prophets. 

A Sattwic “ actor” as described above can be compared 
with the intelligent attitude, if we maysay so, of the dome- 
stic broom-stick. No doubt, it is the broom that cleans the 
house and keeps it spic and span ; but by itself it is helpless 
and can only lie reclined, neglected and inert in its own 
corner. But while it is serving to clean the house, in its 
right understanding it must realise that if its softer-end is 
efficiently serving to clean the field, it is because its stouter- 
end is in the delicate hands of the Mother of the house. 

A Sattwic Karta realises that in all his actions, his body, 
mind and intellect come into play and serve the wo i Id only 
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because the Spirit, the Infinite, is in contact with them. The 
equipments of matter are as helpless as the broom-stick in a 
corner. Whenever the body functions, the mind-intellect- 
equipment throbs and heaves it its pursuit of the new ideals 
and achievements. And this is because of the Life that 
thrills them into their respective expression. 

If the broom-stick in its foolishness forgets the ‘‘will of 
the Mother ” and instead of totally surrendeiing into her 
hands to become a vehicle for her Will to play through, 
it is harmful for the broom-stick. Generally, we find that 
whenever a broom mis-behaves in the hands of the 
“Mother”, she invariably uptuins the broom-stic and 
bangs its head against the floor ! (to make the chords around 
it more tight). The faculties of the intellect, the beauties 
of the heart, the vitality of the body, are all vehicles for 
the sacred Will of the Spirit to sing through. If the vehicles 
are not properly disciplined, and if they do not come to 
surrender totally to the Infinite Lord, the vehicles get broken 
and shattered. 

A Sattwic “ Doer ” is one who is ever conscious of the 
touch of the Infinite Light in all his activities at all times. 

Who IS the Rajasic Doer 

\R^\\ 

27 . ragi karmaphalaprepsur 

hibdho himsatmako sucih 
harsasokanvitah karta 
rajasah parikirtitah 
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Passionate, - desirous of the 

fruits of action, - greedy, f^i^TTclT^: - cruel, 
3Tgf%-impure, - full of delight and 

grief, cR'?r|-agent, ?:T 5 r^: - Rajasic (passionate), 
- is called. 

27. Passionate, desiring to gain the fruit of actions, 
gieedy, harmful, impure, full of delight and grief, 
such an agent is said to htRajasic (passionate). 

A “ doer ” belonging to the passionate type is being 
painted here exhaustively. He is full of desires, passions 
and attachments and clings on deligcntly to some wished for 
gain or goal. He is swayed by passion {ragi) and is one who' 
eagerly seeks the fruit of his work. He is ever greedy 
{Luhhdah) in the sense that such a Rajasic “doer ” is never 
satisfied at whatever gains he comes to enjoy, and greedily 
he thrists for more. He is insatiable because his desires 
multiply moment to moment* 

When a man full of desires and passions, with mounting 
greed works, he naturally becomes very malignant {HimsaU 
makha) in his programmes of pursuit. He would never 
hesitate to injure another, if such injury were to win his end. 
He is blind to the amount of sorrow he might be bringing to 
others, he is concerned only with the realisation of his 
ulterior motives. A man of this type with the abov^e quali- 
ties, when he becomes maliciously resolved to gain his own 
ends it is but natural that he becomes impure {Asucih), 
meaning “immoral.” 

Even unrighteous methods and vulgar immoralities are 
no ban to such a “ doer ” and he will pursue them if thereby 
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his particular desire can be fulfilled. He may be ordinarily 
quite a moral and righteous man, but the beauty of his 
composure and the steadiness of his morality, expressed by 
him during his quieter moments, all fly away as brilliant 
splinters when the sledge hammer of his greed and passion, 
vengeful plans and malignant schemes, thuds upon his 
heart. 

It is but natural that such a passionate “ doer” when 
he acts in his blindening desires, comes to live, all through 
his embodied existence, a sad life of agitations, “ moved by 
joys and sorrows ” “ full of delight and grief (Harsha-Soka- 
Anvitah)'" This completes the picture of a man who is a 
passionate ‘‘ doer 

And how does a Tamasic '‘doer ” function in the field of 
activity? 

| 

^ ^IIT^T 3=52}^ \\\C\\ 

28. ayuktah prakrtah stabdhah 
sadho naikrtiko lasah 
visadi diighasutri ca 
karta tamasa ucyate 

315^; - Unsteady, STT^: - vulgar, -un- 
bending, -cheating, - malicious, 

-lazy, - desponding, procrastinat- 
ing, :gr - and, - agent, - Tamasic (dull), 

^^q%-is said. 
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28. Unsteady, vulgar, unbending, cheating, malicious, 
lazy, desponding and procrastinating, such an 
agent is said to be Tamasic (Dull). 

Here we have a description of a tamasic ‘‘ doer” persu- 
ing his work motivated by his “ knowledge ” and 

expressing himself through his Tamasic “ actions 

Uncontrolled (ayuktah): A “doer” who has no 
control over himself and, therefore, is ever unsteady m his 
self-application, is of the Tamasic type. He becomes so 
unbalanced in his activities, because his mind is not .obedient 
to the warning of his intellect. A yukta~m\n6. is one which 
is obedient to and perfectly under the control of the in- 
tellect. A Tamasic-mdin is uncultured inasmuch as he acts 
in the world, spurred by the impulses and instincts of his 
own mind. The glory of a cultured man comes out only 
when he brings the impulsive storms of his mind under the 
chastening control and intelligent guidance of his intellect. 
Ayuktah is one who behaves as though he has no control 
over his own animal impulses and low instincts. When 
such an individual acts in the world, he cannot but behave 
as a vulgar man (Prakiita). 

When an individual thus acts, if anyone around him 
were to show up an intellectual mirror for him to recognize 
his own vulgarities, he would not readily accept the picture 
and realise that his methods of living are vulgar. He is 
arrogant and obstinate (Stabdah) and in his stubborn nature 
he will not lend himself to be persuaded to act more 
honourably. 

Dishonest (Sahat) : He becomes dishonest in the sense 
that he becomes extremely deceitful. Herein the dishonesty 
or deceitfulness arises out of his incapacity to see any point 
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of view other than the false conclusions into which he has 
fallen. Such an individual is not a dependable character, 
inasmuch as he conceals his real motives and purposes from 
others around him and secretly works out his programmes 
which generally bring about a lot of sorrow to all around 
him. 

Malicious (Naishkrtikah) : This term describes, accord- 
ing to Sankara, one who is bent upon creating quarrels and 
disputes among people'’*, and with a vengefulness he pursues 
his adversary to destroy him. Family fueds etc. are typical 
examples. 

Indoltni ( alasah) : The dull “doer” is a great in- 
dolent man spending his time in cwer-indulgence. He is an 
idler in the sense that he would love to avoid all creative 
endeavours and productive efforts if by deceit or cunning 
he can procure easily and readily enjoyable chances and 
pleasure-goods. He would pursue such a path however 
immoral it may be. He is a social pestilence : he enjoys 
and consumes without striving and producing. He will put 
forth no effort ; drowsiness of intellect that renders him 
incapable of correct thinking is a typical feature in him. 
The three brothers of Lanka m fact represent these three 
types of “doers”. Of them, Kumbhakarna — who sleeps 
six months and wakes up only to spend the rest of the six 
months in eating is symbolic of a Tamasic—'' doer ”t 

Despondent (Vishadi) : He is one who will not meet 
the challenge of life squarely. He has not the virulance or 

* Para-vritti-chedanaparah— He maintains a malicious attitude 
towards any body who tries to come and interfere in the way of his 
desire-pursuits. 

t Ravana, the mighty, represents the Rajasic-Karta and Vibhi- 
shana, the devout, is an example of the Sattwic-Karta. 
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the stamina to stand up against the challenges that march 
against him. This is because his over-indulgent nature has 
sapped out all his vitality and courage to meet life. Invari- 
ably he spends his time complaining of men and things 
around him and wishes for a secure spot in the world where 
he will be away from all obstacles so that he may peacefully 
continue satisfying his endless thirst for sensuous enjoy- 
ments. 

VTocx2iS>tm2ii\ox\ (Dirgha-sutri) : An individual so be- 
numbed in his inner nature, slowly gathers within himself 
an incapacity to arrive at any firm judgement. Even if he 
comes to any vague decision he has not the sufficient will to 
continue the consistant pursuit of his judgm.ent. Indolent 
as he is, by nature, more often than not he postpones the right 
activity until its too late. This procrastinating tendency is 
a natural tendency of a Tamasic 2iQior"\ The term 
dirghasutri has been interpreted by some commentators as 
“harbouring deep and long (dirgha) vengence against 
others {sutia), which is also not inappropriate in the context 
of the thought development in this stanza. 

Thus one who is unsteady, vulgar, arrogant, deceitful, 
malicious, indolent, desponding and procrastinating, 
belongs to the dullest type of “ agents ” available in 
the fields of human endeavour. This and the preceding 
two stanzas provide us with three beautifully framed mental 
pictures, bringing out in all details the Sattwic^ the Rajasic 
and the Tamasic types of “ doers ” available in the world. 
As earlier we had already emphasized, these pictures are 
given not as yardsticks to classify others, but it is meant for 
the seekers to observe themselves. Whenever a true seeker 
discovers symptoms of Tamas and Rajas growing in him he 
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‘actions’ So too the man of passionate nature and the man who falls under the dull category — both of them 
iire propelled by their respective types of ‘knowledge’ and accomplish the results (actions) thereof. 
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THE GOOD {Sattwic) THE PASSIONATE {Rajasic) THE DULL {Tomasic) 



should take notice of them at once, and consciously strive 
himself to regain his Sattwic beauty. 

According to the predominating guna, understanding^^ 
and ''fortitude also can fall under a three-fold classifi- 
cation ” — says Krishna : 

\R%\\ 

29, buddher bhedam dhrtes cai ra 
gunatas tnvidham srnu 
procyamanam asesena 

prthaktvena dhanamjaya 

- Of understanding, division, 

of fortitude, g-and, q;cr-even, jjaicf: - according 
to qualities (modes or moods), three- 
fold, >1^ - hear, - as I declare, 3T3itf%iii- 

fully, ^?j^r^^-severly, q;^^q--0 Dhananjaya- 

29. Hear (you) the three-fold division of “under- 
standing” and “fortitude” (made) according 
to the qualities, as I declare them fully and 
severally, O Dhananjaya ! 

Work IS constituted of, no doubt, by the three factors : 
the “knowledge” the “action” and the “actor”. All 
these three factors were shown to fall under three-fold 
classifications, and all these classifications were described in 
the previous nine stanzas.* When an actor guided by his 
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knowledge comes to act in the world, no doubt manifesta- 
tion of work takes place But underlying these three are 
two factois which supply the real fuel and the motive force 
in all sustained endeavours They are understanding 
(buddhih) and fortitude {Dhnti). 

The former buddhi or “understanding”, means the 
intellectual capacity in the individual to grasp what is 
happening around. Fortitude (Dhnti) is the faculty of 
constantly keeping one idea seen in any intelligent indi- 
vidual and of consistently working it out to its logical end ; 
consistency of purpose and self-application, without allow- 
ing oneself to be tossed over hither and thither like a dry 
leaf at the mercy of the fickle breeze, is called “ fortitude ” 

The operative part in every field of activity is controlled 
and guided by our intellectual capacity of “ understanding ” 
and its faithful consistency of purpose, the “ fortitude 
The stanza under the pen is an introduction to the scientific 
discussion of these two faculties (Buddhih and Dhiitih) and 
their three-fold classification. 

Krishna invites again the special attention of Arjuna 
to these classifications which he is going to discuss severally. 

What is a Satt\\ ic understanding ? 

11^ oil 

30. pravrttim ca nivrttim 

karyakarye bhayabhaye 
bandham moksam ca ya vettl 
buddhih sa partha sattviki 
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Action, the path of work, ^[-and, 
R^Mq^-the path of renunciation? ^-and? 
cF 7 ^-what ought to be done and what ought not 
to be done? - fear and fearlessness. - 

bondage, - liberation? ^ - and? - that? %% 

-knows, - understanding? - that, q‘R-0 

Partha? - Sattvic. 

20, That which knows the path of work and renunci- 
tion, what ought to be done and what ought not 
to be done, fear and fearlessness, bondage and 
liberation, that “understanding” is Sattwic 
(pure), O Partha. 

The intellect may be considered as having the best type 
of “understanding” if it can readily discriminate the 
beings and situations in its field of activity. Intellect has 
got various functions— observing analysing, classifying, 
willing, wishing, remembering and a host of others— and 
yet, we find that the one faculty that is common in all of 
them IS the power of discrimination. Without discrimination, 
neither observation, nor classification, neither understand- 
ing nor judgment, is ever passible. Essentially, therefore, 
the function of the intellect is “ discrimination ” which is 
otherwise called the faculty of right “ Understanding”. 

An “understanding” (Budhi) which is capable of 
clearly discriminating between the right field of pursuit and 
the wrong field of false propo'^itions is the highest type of 
“understanding”. It must have the nerve to encourage 
the individual to pursue the right path and must have also 
the heroism to persuade him away from all wrong fields of 
futile endeavour. In short, true “ understanding” has got 
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a ready wit to discriminate between actions that are to be 
pursued (Pravritti) and actions that are to be discarded 
(Nivritti), 

An intellect that can discriminate between the true and 
the false types of work must also be able to function in 
judging correctly “ is right and what is wrong'" Every 
moment we are called upon lo make a judgment in deciding 
upon what responses should be shown to the ever-changing 
flux of happenings and challenges that take place continu- 
ously around as A Sattwic Biiddhi helps us always to arrive 
at the correct judgment. A person in a mood of anger or 
or with a wounded vanity suddenly resigns his job only to 
regret thereafter for the fooly of his action. This |is a case 
wherein his capacity to judge rightly was mutilated by his 
bad temper of the moment — or due to his extreme sense of 
vanity--and theie, he has come to regrets. Arjuna himself 
hnd come to a state of cental hysteria wherein he had 
complained that this power of sudgement had been lost. 

What is to be feared and what is not to be feared 
(Bhayahhava) : “ Fools rush in where angels fear to trade 
Men of indiscrimination in their false evaluation of the 
sense-world hug on to the delusory objects and things, fear- 
ing nothing from them, and yet, they fear to read and 
understand philosophy, to strive and to experience the 
Infnite. A true intellect must have the right “ understand- 
ing” to discriminate between what is to be feared and what 
is not to be feared. The typical example to illustrate this 
is strikingly brought out in Ramayana where we find the 
invincible here, Sri Ramachandra with superhuman courage 
faces almost alone the mighty tyrant of Lanka to win Sita 
back, while the very same warrior Sri Rama readily meets 
with the demand of an ordinary ‘ dhobi" who accuses the 
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same Sita. This is an example of the best type of “ under- 
standing ” which koyws when to be fearless, and when to 
be fearful. 

Bondage and Liberation (Bandham Moksham) : If the 
understanding ” is clear, we can easily recognise the ten- 
dencies in our raake-up that entangle the higher in us, and 
curtail its fuller play. To observe and anaylse ourselves 
with the required detachment from ourselves and to critically 
evaluate our psychological behaviours and intellectual 
attitudes in life are not easy for all, these are possible only 
for those who are endowed with a welhcultivated Sattwic 
“ understanding If we cultivate the Sattwic “ understand- 
ing” It can not only diagnose for us the false values and 
wrong emotions that work in us, but it also can intuitively 
come to know the processes of unwinding us out from these 
cruel vasanas and help us regain our personality freedom 
from these subjective entaglements. 

To summarise the Sattwic Bi ddhi is defined as one which 
makes known touswhat type of work is to be dcre, and 
what type of work is to be renounced, as one which distin- 
guishes the right from the wrong, which knows what is io be 
feared and what is to be faced fearlessly, as one w'hich shows 
us the causes for our own present ugliness in life and 
explains to us the remedies for the same. 

Proper “ understanding ” can make kingdom on desert, 
can churn out pure success from every threat of failure. 
Without ‘‘ understandisg ” and “ fortitude ” even the best of 
chances purify to become an utter disaster. A little right 
“understanding” can convert the greatest of tragedies to 
serve us as ehances for ushering in a proserous destiny. To 
elucidate this idea, elderly Mahatmas generally tell us a 
story. 
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Once upon a time there was a kingdom on a river bank 
and on the opposite bank was a range of hills with thick 
forest infested with wild mnn-eaters. In this kingdom the 
ruling prince was alwa^is elected and each one held the 
reins of the country for five yeais. At the end of every 
fifth year, on an auspicious hour, the then Raja was 
ceremoniously donducted to the banks of the river and in 
a royal boat he w^as taken across the river and left in the 
jungle to be mauled and killed by the man-eaters. 

Tndisciiminate and foolish ones, elected by the public, 
joyously came to the throne and, forgetful of their appoint- 
ment with death on the opposite bank, indulged in sensua- 
lity and lived on. As years passed, many a Prince thus 
met with his cruel death. 

Then come Sri Budhiman, an elected ruler to the throne. 
As usual, the representatives and noblemen among the 
subjects announced after the election that he was the Raja 
and for five yeas he would be implicity obeyed by all the 
subjects. Shn Buddhiman, as soon as he ascended the 
throne, ordered first of all, his entire army to move on to the 
other bank and to clear the whole jungle. The treasury 
reserves were emptied in constructing a new city across the 
river on the other shore. He ordered all the great industra- 
lists and businessmen to occupy the new capital, and at the 
end of the fifth year, according to the tradition of the king- 
dom, when he was oidered to retire to the other bank, he m 
regal splendour and glory reached his new kingdom, already 
kept ready, by his right “ understanding 

An intellect that can thus discriminate properly, plan 
intelligently, execute diligently, can also prepare a vast 
kingdom for the hereafter — a kingdom of joy, success, and 
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prosperity. Such an ‘'understanding'' is considered by 
Krishna the Sattwtc understanding ”, 

What is Rajasic understanding ^ 

TOTq-^R 5 rHif^ 51%: 11^ 

31. yaya dharmam adharmam ca 
k ary am ca k ary am eve ca 
aya thavat prajanati 

buddhih sa partha rajasi 

which, ^^ij^-Dharma, ^^^3q;^-Adhar- 
ma? ^-and, what ought to be done? 

andj STqFTWTi;^ - what ought not to be done? q;cr - 
even, ^ - and, wrongly, under 

stands, fT%: - intellect, ^r-that, irra - O Partha, 

- Rajasic (passionate). 

31. That by which one wrongly understands Dharma 
and Adharma and also what ought to be done and 
what ought not to be done, that intellect, O Partha 
is Rajasic (passionate). 

The “ understanding of the passionate (Rajasic) comes 
to judge the lighteous (Dhaiama) and the unrighteous 
(Adharma), what is to be done and what is not to be done, 
in a slightly perverted manner (Ayathavat). Rajasic-" under- 
standing ” cannot come to the right judgement, because it is 
invariably coloured by its own preconceived notions and 
powerful likes and dislikes. 
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Sri Aaaadagiri in his notes on Shankara^s Commentry 
brings out a subtle difference between the two pairs of 
phrases used in the stanza, righteous and the unrighteous 
(Dharma SLndAcIIiarma) and what ought to be done and what 
ought not to be done {Karya said Akatya) . He says, Dharma 
and Adharma here spoken of, lefer to ‘ Apurva \ that is, the 
forms which actions assume after their performance till their 
effects become perceptible ; whereas Karya and A-karya refer 
to the performance or non-performance of the acts. Hence, 
the tautology 

What is a Tamasic “ understanding 

32, adharamam dharman itl ya 
manyate tamasa vrta 
sarvartnan viparitams ca 
buddhih sa part ha tamasi 

3T^q;-Adharmaj ?^iTJq;^-Dharma, f%-thus, qr 
-whichr - thinksj - in darkness; stT^cTT - 

enveloped, Qcr|«rf^-all things, - pervert- 

ed, ^ - and, 5%: - intellect, - that, qr^-O 
Partha, - Tamasic (dull). 

32. That which, enveloped in darkness, sees Adharma 
as Dharma and all things perverted, that intellect, 
O Partha, Tamasic (dull). 

The type of understanding ” which brings sorrow to 
everyone including the individual himself, is the imder- 
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Chart IV The Three Types of Baddhi — understanding 

The good {Sattwic) The Passionate (Rajasic) The Dull (Tamasic) 

The “ Understanding ” that The “ understanding ” that The “ understanding ” that 
can readily judge things that erroneously conceives both deems the wrong as the right. 
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But the Tamasic Buddhi often fails— and rarely succeeds. 



standing^’ of the dull (Tamisic), Actually, it is no ‘‘ under- 
standing” at all; it can at best be called only a chronic 
bundle of misunderstanding Such an intellect runs into its 
own conclusions, but, unfortunately, it lands always in wrong 
conclusions alone. It has such a totally perverted ‘‘ under- 
standing” that it recongnises this '' A-Dhanna '' as 
“ Dharma ”, the ‘ right ’ as ‘ wrong This faculty of coming 
to wrong judgements is amply seen in the dull, because his 
entire reasoning capacity is envaloped by complete darkness 
and egoistic drunkenness. 

Discussing the three types of "'fortitude ” Lord Krishna 
continues : 

mi m- i 

-fra; qr4 [\\\\\ 

33. dhrtya yaya dharayate 

manahpranendriyakriyah 
yogena vyabhicarinya 

dhrtih sa partha sattMki 

- By firmness, ?i53rr - (by) which, - 

holds, -the functions of the mind, 

the Prana and the senses, Yoga, srs’rnr- 

- unswerving, - fortitude, gr - that, 

qr^f- O Partha, - Sattwic (pure) 

33. The unwavering “fortitude” by which, through 
Yoga, the functions of the mind, the Pram and 
the senses are restrained, that “fortitude” O 
Partha, is Stlwic (pure). 

In this section of three stanias we get a description of 
the three types of “ fortitude ” ( Dhriti). There is no correct 
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English equivalent for this \vord ‘ dhriti ^ even though steadi- 
ness, constancy, fortitude are some of the terms used by the 
great translators. Each one of them is incomplete without 
the others, and one should admit that even all of them put 
together are but a shade less than the suggestiorrs of the 
original word' dhriti ’ in Sanskrit. 

Dhriti is that power within ourselves by which we con- 
sistently see the picture of a goal that we want to achieve; 
and while striving towards it, dhriti discovers for us the 
necessary consistency of purpose to pursue the path, in spite 
of all the mounting obstacles that rise on the way. Dhriti 
paints the idea, maintains it constantly in our vision, makes 
us steadly strive towards it, and when obstacles come, dhriti 
mobilises secret powers within ourselves to face them all 
courageously, heroically, and steadily. We shall use the 
term “ fortitude” to indicate all the above mentioned sug- 
gestion implied in the term dhriti. 

This secret fire in man that makes him glow in life 
and rockets him to spectacular achievements is not generally 
found in those who have no control over themselves and are 
voluptuously indulging in the sensuous fields. A dissipated 
individual, who has drained off his energy through his 
wrong-thinking and false-living, shall discover no dhriti in 
himself. The subtle faculty of “ fortitude ” is being analysed 
and classified here, under the three main heads: the good, 
(Sattwic) the passionate (Rajasic) and the dull (Tarnasic). 
But in all of them, it is interesting to note, dhriti stands for 
“ the consistency of purpose” with which every individual 
pursues his field of endeavour, chosen for him by his " under- 
standing” (Buddhi). 

The constancy with which one steadily controls one’s 
mind and sense-organs, and their activities, through singlc- 
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pointed attention and faithful concentration upon a given 
point of contemplation, is the Dhriti of the Sattwic type. 

Mind alone can control the organs-of-action (Fran- 
endriya) and the organs-of perception (Indriya). To dissuade 
the organs of action and perception from their false pursuits 
of ephemeral joy, and the consequent dissipations, the mind 
must have some fixed attention to diawits energies and satis- 
factions from. Without fixing the mind upon something 
nobler and higher we cannot detach from the present pursuits. 
Therefore, Krishna insists that yoga is unavoidable. 

With faithful contemplation upon the Self, the mind 
gains in its steadiness and equipoise, peace and satisfaction, 
and therefore, it developes its capacity to rule over the 
sense-organs. But all these achievements are possible only 
when his inward personality can constantly supply a steady 
stream of dhriti. Constancy in endeavour, consistency in 
purpose or ‘‘ fortitude” that is found expressed in any field 
of activity, becomes Sattwic Dhriti when so constituted as 
described above. 

What is Rajas ic Dhriti ? 

34. yaya tu dharmakamarthan 
dhrtya dharayate rjnna 
prasangena phaJakanksi 
dhrtih sa part ha rajasi 

?Tq-T - (By) which, g - but, ' duty, 

pleasure and wealth, - by fortitude, - 
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holds, - O Arjuna) - from attachment, 

- desirous of the fruit of action, - 

fortitude, - that, - O Partha, ^r^r^-Rajasic 
(passionate). 

34. But the “ fortitude ’% O Arjuna, by which one 
holds fast to duty, pleasure and wealth, from 
attachment and craving for the fruits of action, 
that ‘‘ fortitude,” O Partha, is Rajasic (passio- 
nate). 

Thh constancy with which one holds fast to duty (dhar- 
ma), wealth (artha), pleasure ('/cawaj, encouraged by his 
growing desire to enjoy the fruit of each of them, is the 
steadiness or “ fortitude” of the Rajasic type. It is interest- 
ing to note that in the enumeration Krishna avoided moksha 
and has only taken the first three of the four ends of man ” 
ipurushaitha), for, a Rajasic man is satisfied with the other 
fields of self-effort and has no demand for the spiritual 
liberation. 

The constancy of pursuit in such an individual will be 
in three fields of duty, wealth and pleasure and he will be 
pursuing one or the other of them with an extreme desire to 
enjoy the resultant satisfactions from them.. He follows 
dharma, only to gain the heavens ; he pursues ortha so that 
he may have power here in life ; and he pursues kama with 
a firm belief and faith that sensuous objects can give him all 
satisfactions in his life. 

The steadiness with with such an understanding ” 
would come to strive and work in these fields is classifield as 
the Rajasic Dhriti. 

What is Tamasic Dhriti ^ 
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^ ^ \ 

^ ^f4: ^rr \\\\\\ 

35. yaya svapnam bhayam sokam 
visadam madam eva ca 
na vimuncati diirmedha 
dhrtih sa partha tamasi 

q'^ir -(Constancy) By which, -sleep, 

- fear, - grief, - depression, -con- 

ceit or arrogance, qr^-indeed, ^-and, ^r-not, firg- 
- abandons, a stupid man, - forti- 
tude, ^r-that, qr^- O Partha, - Tamasic 

(dull). 

35. The constancy because of which a stupid man 
does not abandon sleep, fear, grief, depression, 
and also arrogance (conceit), that “fortitude"’, 
O Partha, is Tamasic (dull). 

In this stanza we have the description of the dull type 
of “ fortitude”, and it is not very difficult to undersand it 
because a substantial majority of us belong to this type! The 
steadiness of purpose with which one does not give up one’s 
dreams and imaginations, fears and agitations, griefs and 
sorrows, depressions and arrogance, is of the Tamask 
type. 

The term dream (Swapna) is used here to indicate false 
fancied imaginations thrown up by a mind that has almost 
drowned in sleep. To see things which are not there, delu- 
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sorily projected by one’s own fancy, is called a dream. The 
dull personalities project upon the world of objects a dreamy 
value of reality and false joy, and then laboriously strive for 
gaining them. 

Fear (Bhava) : — Such men of delusion will have many 
a fancied fear for the future, which of course may never 
come to pa<is, but it can efficiently destroy the equilibrium 
and balance, poise and peace in the individual’s life. There 
are many among us who have the experience of such fears 
by hundreds in the past Some fear that they are going to 
die, but each following day a healthy man wakes up to face 
the world. Psychologically they are victims of fear-complex. 
And it is interesting to note that, these men with a con- 
stancy, hug on to such complexes. 

Grief, depression and arrogance (Sokam, Vishadam, 
Madam): — These again are great channels, through which 
human vitality gets dissipated A man of extreme dullness 
consistently will ever keep on these three within his bosom, 
and thereby come to suffer a sense of self-depletion and inner 
exhaustion. (Sokam), is in general, the painful 

feelings of disappointment at something that has already 
happened in the past ; while “ depression ” {Vishadam) gene- 
rally reaches our bosom as a result of our despairs regarding 
the future ; and arrogance” {Madam) is the sense of lusty 
conceit with which a foolish man lives his immoral, low life 
in the present. 

One who follows these five values of life is termed here 
by Krishna as a fool (Durmedha)^ and the consistency with 
which such a fool follows his life of dreams and fears, griefs 
and despondencies, arrogance and passion, is indicated as 
the Dhriti of the Tamasic type 
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* Refer the previous 4 Charts. If read together, the charts should give a clear picture of 
the uniqueness of each of the three personalities, viz. Sattwa, Rajas and Tamas. 




Chart V The Three Kinda of Fortitude {Dhriti), 



''Pleasure ’’ also is three-fold according to Guna. Here 
follows the the three-fold division of " pleasure ”, which is the 
effect of action, 

36. sukham tv idanim trividham 

srnu me bharatarsabha 
ahhyasad ram ate yatra 
duhkhantam ca nigacchati 

^?^q;~Pleasure) g-indeed, Brra- 

viTi;-threefold, jq^-hear, ^-of Me: Lord 

of the Bharatas, ^iwraT^-from practice, 
rejoices, ^qf^r-in which, end of pain, 

^-and, (He) attains to, 

36. And now hear from me, O Best among the Bhara- 
tas, of the threefold pleasure, m which one 
rejoices by practice and surely comes to the end 
of pain. 

In the logical thought development in this chapter 
hitherto, we found the three types of the factors that consti- 
tute the “ impulse of all actions ” : (I) the knowledge, (2) the 
actor and (3) the action Afterwards, the very motive force 
in all activity — that not only propels activity, but intelli- 
gently controls and diiects it — the Buddhi and Dhriti, have 
also been shown severally in their different types. 

Every “actor” acts in his field guided by his “ know- 
ledge” ruled by his “ understanding ” and maintained by 
his “ fortitude ”. The dissection and observation of “ work ” 
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is now complete since we have understood the “ anatomy 
and physiology ” of work, The “psychology” of work is 
now being discussed : Why man acts ? In fact, every living 
creature acts propelled by the same instinct, namely, craving 
for happiness 

With ths three constituents of an action — namely, 
knowledge, agency and action— and helped by the right type 
of understanding (Biiddhi) and fortitude (Dhriti) every living 
creature continues acting in the world from the womb to the 
tomb. To what purpose? Everyone acts for the same goal 
of gaining happiness, meaning a better sense of fulfilment. 

And though the goal be thus the one and the same, 
(viz., happiness), since different types of constituents go into 
the make up of our actions, and since we are so different in 
the texture of our understanding and fortitude, the path 
adopted by each one of us is distinctly different from all 
others. In and through the variety of actions in the universe, 
all people— the good, the passionate and the dull — seek 
their own sense of satisfaction. 

Since the five component parts that make up an action 
are each made up of the three different types*, it follows 
that “ happiness ” that is gained by the different types must 
also be different in their texture, perfection and complete- 
ness. Here follows the description of the th^ee types of 
“happiness 

Through practice (Abhyasat), through a familiarity of 
this complete scheme-of-things within, an individual can, to 
a large extent, come to diagnose himself and understand the 
why and the wherefore of all his miseries and thus learn to 
re-adjust and re-evaluate his life, and thereby can come to 
end totally or at least alleviate his sorrows. 

* Refer the five charts 
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The closing line of this stanza “In which one delights 
by long practice and surely comes to the end of his sorrows ”, 
is taken along with the following stanza by some commenta- 
tors such as Shridhara and Madhusudhana Saraswati. Shri 
Shankara’s commentary finds no such necessity. It will be 
keeping in line with the style of discussion adopted by 
Krishna so far in this chapter, if stanza is taken as an intro- 
ductory verse, preparing us for the study of the following 
three stanzas. 

What is Sattwic {Pure) happiness ? 

57. yet tad agre visam iva 

pariname mrtopamam 
tat sukham sattvikam pr ok tarn 
atmabuddhiprasado jam 

first, Brqi^^-poison 
i;g-like5 gKOTT^-in the end, nectar, 

^g;-that, ^?^q;-pleasure, ^rf?^^q;-Sattwic, 
is declared (to be), of the 

purity of one’s own mind due to self-realisation- 

37. That which is like poison at first but in the end 
like nectar, that pleasure is declared to be 
Sattwic (pure), born of the purity of one’s own 
mind due to Self-realisation. 

That “ happiness ”, which in the beginning is like poison 
and very painful, but which, when it works itself out fulfils 
itself in a nectarine success, is the enduring “happiness ” of 
the good (Sattwic). In short, “happiness” that arises 
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from consistent effort is the “ happiness ” that can yield us 
a greater beauty and a larger sense of fulfilment. The 
flimsy ‘‘ happiness ” that is gained through sense-indulgence 
and sense-gratification is a joy that is fleeting, and after its 
onslaught there is a terrific under-current that comes to 
upset our equilibrium and to drag us into the depths of 
despondency. 

The joy arising out of the inner self-control and the 
consequent sense of self-perfection is no cheap gratification. 
In the beginning it is certainly very painful and extremely 
arduous. But one who has discovered in oneself the 
necessary courage and the required heroism to walk the 
precipitous path of self-purification and inward balance, he 
comes to enjoy the subtlest of happiness and the all-fulfilling 
sense of inward peace. This “happiness” (Sukham) 2iTh- 
ing out of self-control and self-discipline is classified here 
by the Lord as the Sattwic “ happiness ”. 

Born out of the purity of one’s own mind {Atma-buddhi 
Prasadajam) : By carefully living the life of the good 
{Sattwic) and acting in disciplined self-control as far as 
possible in the world, maintaining the Sattwic qualities in 
all the ‘ component parts one can develop the ‘ Prasad ’ of 
one’s inward nature The term ' prasad' is very often 
misunderstood in our ritualistic language. 

The peace and tranquillity, the joy and expansion, 
that the mind and intellect come to experience as a 
result of their discipline and contemplation are the true 
“Prasad”. The joy arising out of spiritual practices 
provided by the integration of the inner nature is 
called ^Prasad'. The joy arising out of the ‘Prasad’ 
{Prasadajam) is the Sattwic “happiness”, according 
to Lord Krishna. In short, the sense of fulfilment 
and the gladness of heart that well up from the bosom 
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of a cultured man, as a result of his balanced and self-disci- 
plined life of high ideals and divine values of life, are the 
endui ing happiness ” of all men of perfection, of all men 
of true religion. 

What is Rajasic {Passionate) happiness 

qf^UT!^ fqqfqq ll^<i|| 

38. vi say end t iyasamyogad 

yat tad agre mrtopamam 
panname visam iva 

tat sukham rajasam smrtam 

From the contact of the 
sense-organ with the object, ?Tq;-whichj ^^-that, 
ST^-at first, ST^j^q'Rq^-like nectar, q’ftoTT^ - in the 
end, - poison, - like, that, plea- 
sure, Rajasic, is declared. 

38. That pleasuie which arises from the contact of the 
sense-organ with the object, (which is) at firs^ 
like nectar, (but is) in the end like poison, that 
is declared to be Rajasic (Passionate). 

That happiness which arises in our bosom when the 
appropriate world-of-objects comes in contact with our 
sense-organs is indeed a thrill that is nectarine in the begin- 
ning but, unfortunately, it cools down as quickly as it 
comes, dumping the enjoyer into a pit of exhaustion and 
indeed into a sense of ill-reputed dissipation. 

Rajasic “happiness’’ arises only when the sense-organs 
are actually in contact with the sense-objects. Unfortu- 
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nately, this contact cannot be permanently established ; for, 
the objects are always variable quanta. And the subjective 
mind and intellect, the instruments that come in contact 
with the objects, are also variable and changing. With the 
same appetite the sense-organs cannot afford to embrace 
the -^ense-objects at all times, and even if they do so, the 
very object in the embrace of the sense-organs withers and 
putrifies, raising the stink of death. No man can fully 
enjoy even the passing glitter of joy that the sense-objects can 
give to him, for even at the moment of enjoyment the 
joy-possibility in it gets unfortunately tainted by an anxiety 
that it may leave him. Thus, to a true thinker the tempor- 
ary joys of sense-objects are not at all satisfactory since 
they bury the enjoyer ere long in a tomb of sorrow. 

This sort of “ happiness ” is classified as the Rajaic type 
of “ happiness ” which is generally pursued by men of 
passion.* 

What is Tamasic {dull) happiness ^ 

39, yad agre ca nubandhe ca 

sukham mohanam atmanah 
n idralasyapramado ttham 
tat tamasam udahrtam 

Which, 3T^-at first, and, its 

consequence, ^ - and, pleasure, de- 
lusive, STTTITST: - of the Self, - aris- 

* Refer all the previous five charts. 
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ing from sleep, indolence and heedlessness, 
that, Tamasic, - is declared. 

39. That pleasure, which at first and in the sequel 
deludes the Self, arising from sleep, indolence 
and heedlessness, that pleasure is declared to be 
Tamasic (Dull). 

The “happiness” of the dull (r^wa^/c) is that which 
deludes the higher in us, which vitiates the culture in us. 
And when the pursuit for such “happiness” is continued 
for a length of time, it gives to the intellect a thick crust 
of wrong values and false ideals, and ruins the spiritual 
sensitiveness of his personality. 

This type of Tamasic “ happiness ” satisfies only mere 
sense cravings ; for, such Tamasic “ happiness ” arises from 
according to the Lord, sleep (Nidra), indolence (Alasya) and 
heedlessness {Pramada). 

Sleep (Nidta) : It is not the psychological condition of 
the everyday sleep that is meant here. Philosophically the 
term “-sleep” stands for “the non-apprehension of 
Reality ”,* and the incapacity of the dull-witted to perceive 
any permanent, ever-existing goal of life. This encourages 
one to seek after simple sense-gratifications at the flesh level. 

Indolence {Alasya). It is the incapacity of the intellect 
to think out correctly the problems that face it and come to 
the correct judgement. Such an ineitia of the intellect 
makes it insensitive to the inspiring songs of life and they 
are generally tossed here and there by the passing tides of 
of instincts and impulses. 


* Refer Swamiji's “Discourses on Mandukya-Karika ” IV 
Chapter. 
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Chart No. VI. The Three Types of Happiness 

Tht Good (Sattwic) The Passionate {Rajasic). The Dull (Tamasic). 


Heedlessness (Pramada). As every challenge reaches us 
and demands our response to it, no doubt, the higher in us 
truly guides our activities but the lower, indolent mind seeks 
a compromise and tries to act heedless of the voice of the 
higher. When an individual has thus lived for some time 
carelessly ignoring the voice of the higher, he becomes more 
and more removed from his divine peifections. He sinks 
lower and lower into his animal nature. 

When such an individual, who is heedless of the higher 
calls, indolent at his intellectual level and completely asleep 
to the existence and the play of the Reality, seeks “ happi- 
ness ”, he only seeks a “happiness ” that deludes the soul, 
both at the beginning and at the end. Such “ happiness ” 
is classified by Krishna here as Tamasic. 

Here follows a stanza which concludes the subject of 
our present discussion. 

cff 3?l: I 

W’i o\\ 

40. na tad asti prthivyam va 

divi devesu va punch 
sattvam prahtijair muktam 
yad ebhih syat tribhir gunaih 

fr-Not, cT?j;^-that, srfel-is, - on the 

earth, sit - or, in heaven, -among the 

Devas (Gods), STT-or, 511: -again, being, 

- born of Prakriti (matter), gg7q(-freed, 
-which, q:f¥r:-from these, ^[rl_-may be, firnr: ■ 
fiom three, ?j§f: - by qualities- 
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40. There is no being ®n earth, or again in heaven 
among the Devas (heavenly beings) that is liberat- 
ed from the three qualities, born of Prakriti 
(matter). 

With the above stanza the exhaustive description of 
the three gunas as impinging upon the peisonality of all 
living organisms, is concluded. On the whole this section 
of the chapter has given as a psychic explanation for the 
varieties that we meet with in the world of plurality, not only 
in their personality structure but also in their individual 
behaviour. So exhaustively the three types of beings have 
been described— by an analysis of “ knowledge,’’ action ”, 
agent”, “ understanding ” and “ fortitude ”, This is only 
for our guidance to know where we stand in our own inner 
nature and outer manifestation. 

If we detect with the above-mentioned slide-scale-rule 
of personality that we belong to the Tamasic or Rajasic types’ 
we, as seekers of cultural expression and growth are to 
take the warning and strive to heave ourselves into the 
Sattwic state. Remember, and I repeat, remember, these 
classifications are given, not so much to classify others^ as to 
provide us with a ready reckoner to help us in our constant 
and daily self-analysis and self-discipline. 

These three gunas have been described because there 
is no living organism in the world, no creature either on 
earth or again among the Gods in heaven, '' who is free from 
the influences of these three gunas ; no living creature can 
act or work beyond the frontiers provided by these three 
Gunas. Nature (Prakriti) itself is constituted of these three 
Gunas ; the play of these Gunas is the very expression of 
Prakriti. 
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But at the same time, no two creatures do react to the 
world outside in the same fashion, because the proportion in 
which these three Gunas come to influence each one of 
us is different at different times. These three Gunas put 
together are the manifestation of '' Maya'\* Individuals 
differ from each other because of the different texture of the 
Gunas that come to predominantly rule over them ; it is this 
maya that gives them the individuality. An individual cannot 
at the same time exist without all these three Gunas ^ at least 
in a meagre negligible percentage. 

No sample of “ coffee ”t is possible without its three 
ingredients, the decoction, the milk and the sugar, but at 
the same time, The proportion in which they are mixed up 
together may be different from cup to cup according to the 
taste of the partaker. He who has transcended the three 
Gunas comes to experience the very multiple plurality in the 
world as the one Infinite play. So let us introspect and 
evaluate ourselves everyday, every miniu^e. Let us avoid 
the lower Gunas and steadily work ourselves up towards the 
achievement of the Sattwic state. Only after reaching the 
status of ihQ good (Sattwic) can we usher into the State 
of Godhood— Perfection Absolute. 

With these three measuring rods of the qualities ( Gunas) 
Krishna enters in the world of human beings to classify the 
entire community of man under for distinctly available 
types. The 'criterion of this classification is the texture of 
man’s inner equipments which he brings into play for his 
achievements in his field of activity. Accordingly, the Hindu 

* Refer Swamiji’s MEDITATION AND LIFE, the chapter on 
the “ Rise and Fall of Man 

t As enjoyed in Indian homes. 


27 


417 



scriptures have brought the entire humanity under a four- 
fold classification. So it is not only in India that it is appli- 
cable : it has a universal application. 

Certain well defined characteristics determine the types 
of these four classes in human nature ; they are not deter- 
mined always by heredity, the accident of birth. They are 
termed in our society as the Brahmins— {sNiih. a major 
portion of Sattwa and a little Rajas and with minimum 
Tamas), the Kshatriyas — (mostly Rajas, with some Sattwa, 
and a dash of Tamas)^ the Vaisyas — (with more Rajas, 
less Sattwa and some Tamas), and the Sudras — (mostly 
Tamas, little Rajas with only a suspicion of Sattwa). 


THE FOUR VARNAS 


Gunas 

Brahmana 

Khatriya 

1 

Vaisya 

1 

Sudra 

Sattwa ... ! 

80 per centj 

15 per cent 

5 per cent 

5 per cent 

Rajas 

1 1 

1 5 per cent 

1 

80 per cent 

j 80 per cent 

5 per cent 

Tamas 

5 per cent 

5 per cent 

15 per cent 

i 

90 per cent 


The Chart explains the composition of Gunas in the four 
phychological types of men, wheiein the figures stand for the varying 
percentage of gunas (a rough quantitative picture) in the composition 
of each type of personality. 

This four-fold classification is universal and for all 
times. Even today it holds good. In the modern language, 
the four types of people may be called (1) Creative thinkers 
(2) the politicians, (3) the commercial employers and 
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(4) the labour (the proletarians). We can easily recog- 
nise how each subsequent classification holds in awe and 
reverence the previous higher class — the employers are afraid 
of the employees, the commercial men are suspicious of the 
politicians and the politicians tremble at the independent, 
courageous thinkers. 

By the following stanzas and the discussions contained 
in them, in the immediate context of the Krishna-Arjuna- 
summit talks, ihe Lord is only trying to make Arjuna 
understand that his inner equipment is such as it can be 
classified only as a Kshatriya, And being a Kshatriya his duty 
is to fight for the right and thus establish the righteous. He 
cannot with profit retire to the jungle and meditate for self- 
unfoldmet, as the Pandava prince wanted, since he will have 
to first of all grow into the status of the Sattwic personality 
(Brahmin) before he could successfully strive on the path of 
total retirement and a life of rewarding contemplation. 
Therefore, with the available texture of mind and intellect, 
the only spiritual sadhana left the Arjuna was to act vigour- 
ously in the field of contention that had reached him un- 
asked. Thereby he could exhaust his existing vasanas of 
Rajas and7awa5'. 

In the following stanzas the duties ofdained by one^s 
nature (Swabhava) and one" s station in life (Swadharma) are 
laid out with the thoroughness of a law book. 

4 1 . brahmanaksatriyavisam 

siidranam ca paramtapa 
karmani pravibhaktani 
svabhavaprabhavair gunaih 
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Of Brahmanas? Kshatriyas 
and Vaishyas; Sudras? ^sr-as also, 

- O Parantapa, - duties, - are 

distributed, 5^¥rT€r5T¥T%: - born of their own nature, 
5^: * by qualities. 

4l. Of Scholars (Brahmanas), leaders (Kshatriyas) 
and traders (Vaishyas), as also of workers 
(Sudras), O Parantapa, the duties are distributed 
according to the qualities born of their own 
nature. 

After dealing with the various Gunas in the preceding 
stanzas, Krishna now applies them to the social fabric of 
humanity and thus intelligently classifies the entire mankind 
under four distinct heads : The Brahmins, the Kshatriyas, 
the Vaisyas and the Sudras. 

Different types of duties are assigned to each of these 
classes of individuals depending upon their nature {swab^ 
hava), which in its turn is ordered by the proportions of the 
“gunas” in the make-up of each type of inner equipment. 
The duties prescribed to the individual type depend upon 
the manifestation of the inner ruling Gunas, as expressed in 
the individual’s contact with the world and activities in the 
society. The good and the bad are not diagnosed by merely 
examining the texture of the persons’s skin or the colour of 
his hair ; an individual is judged only by his expressions in 
life and by the quality of his contacts with the world 
outside. These alone can reflect one’s inner personality — 
the quality and texture of the contents of one’s mind- 
intellect. 

After testing and determining the quality of the inner 
personality the individuals in the community are classified, 
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and different types of duties are prescribed for each. Natur- 
ally, the duties prescribed for a Brahmin are different from 
those expected of a Kshatriya ; and the work of the Vaisya 
and Sudra-Q\?i^^ should necessarily be different from the 
Brahmin and the Kshatriya-i^^Q, The sastra describes the 
duties of each, by pursuing which, the preponderating 
Tamas can be evolved into Rajas, which, in its turn, grow to 
become the Sattwic. And even then the seeker must wait 
for the sublimation of Satiwa when alone the final experience 
of the Infinite is gained. 

By observing a person* one can conclude as to which 
classification he belongs — whether to Brahmin, or Kshatriya 
or Vaisya or Sudra class. In this context when we say a 
man is Sattwic, it only means that the Sattwic qualities are 
more predominant in him ; even in the most Sattwic of 
persons at times the Rajasic and the Tamasic qualities can 
and will show up ; so too even in the most Tamasic man 
Sattwa and Rajas will necessarily show up some times. 

Today, as they are now worked out in India, these four 
classifications, have lost much of their meaning. They 
have become merely a hereditary birth-right in the society, 
a mere physical distinction that divides the society up into 
castes and castes. A true Brahmin is necessarily a highly 
cultured man ( Sattwic ) who can control his sense- 
organs readily, and with perfect mastery over his mind 
can raise himself through contemplation into the highest 
peaks of meditation upon the Infinite. But today’s Brahmin 


* The type of a man’s actions ”, the quality of his “ ego ” the 
colour of Ids “ knowledge,” the texture of his “ understanding,” the 
temper of his “ fortitude,” and the brilliancy of his “ happiness ” 
will determine his varna. 
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is one who is claiming his distinction, and alas ! he gets no 
reverance, because he has not striven to deseiveit. 

Answering the four types of nature, as determined by 
their psychological characteristics, there are four kinds of 
social living, each having a definite function in society : they 
are described below, 

42. Samo da mas tapah saucam 
ksantir arjavam eva ca 
jnanam vijnanam astikyam 
brahmakarma svabhavajam 

5riT: - Serenity, - self-restraint, gftr*. - aus- 
terity, ^=gj^-purity, ^rf^cT-forgiveness, 
uprightness, ^-even, g'-and, fTHil^-knowledge, 
T^^TJTH-realisation, 3TrRcr^irJ?;-belief in God, grfT- 
gF:^-(are) the duties of Brahmanas, ^irrcf^rJl^-born 
of nature- 

42. Serenity, self-restraint, austerity, purity, forgive- 
ness and also uprightness, knowledge, realisation, 
belief in God are the duties of the Brahmanas, 
born of (their own) nature. 

Herein we have a detailed enumeration of the duties of 
a Brahmin born out of his own predominantly Satiioic 
nature. Serenity (Sama), is one of his duties. Sama is 
controlling the mind away from running into the world-of- 
objects seeking the sense-enjoyment. Even if the world-of- 
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objects is physically shut oif by carrying ourselves away 
from the tumults and temptations of life into a quiet lonely 
place, even there our minds can stride forth into the sense- 
fields through the memories of our past indulgences. To 
consciously control this instinctive flow of the mind towards 
the sense-objects is called Sama. 

Self control (Dama) : Controlling the sense-organs, 
which are the gateways through which the external world of 
stimuli infilterate into our mental domain and marr our 
peace, is called Dama. A man of Dama even if he be in the 
midst of the sensuous objects, is not disturbed by them. 
A true Brahmin is one whose duty is to practise constantly 
both Sama and Dama, serenity and self control. 

Austerity (Tapas) : Conscious physical self-denial in 
order to economise the expenditure of human energy so 
lavishly spent in the wrong channels of sense indulgence, 
and conserving it for reaching the higher unfoldment within 
is called Tapas. By the practice of Sama and Dama, the 
Brahmin will be steadily controlling both his sense-onrush 
and the mind-wandering. This process helps him to con- 
serve his inner vitality which would have been other- 
wise spent in hunting for the sense joys. This conserved 
energy is utilised for reaching the higher flights in medita- 
tion. These subjective processes of economising, conserv- 
ing, and redirecting one’s own energies within is called 
Tapas. It is Brahmin’s duty to live in Tapas. 

Purity (Saucham) . The Sanskrit term used here includes 
the external cleanliness and the internal purity. Habits of 
cleanliness in one’s personal life and surroundings are the 
governing conditions in the life of one who is practising 
both Sama and Dama. The practice of Tapas makes him 
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such a disciplined person that he cannot stand any dis- 
orderly confusion or state of neglect around and about him. 
An unclean person living in the midst of things thrown 
about in a disorderly manner is certainly a man of slothful 
nature and slovenly habits. It is the duty of the Brahmin 
to keep himself ever clean and pure. 

Forbearance (Kshanti) : To be patient and forgiving 
and thus to live, without struggling against even wrongs 
done against him, is “ forbearance ” — a duty of Brahmin, 
Such an individual will never harbour any hatred for any- 
one ; he lives equanimous in the face of both the good and 
the bad. 

Uprightness (Arjavam) : This is a quality which makes 
an individual straightforward in all his dealings, and his 
uprightness makes him fearless in life. He is afraid of none, 
and he makes no compromise of the higher calls with the 
lower murmurings. 

Cultivating the above six qualities — serenity (Sama)^ 
self-control (Dama), austerity (Topas), purity (Saucham)y 
forbearance (Shanthij^rand straightforwardness (Arjavam ) — 
and expressing them in all his relationship with the world 
outside is the life-long duty of a Brahmin. These above 
mentioned six artistic strokes paint a Brahmin on the stage 
of the world when he is dealing with things and beings that 
constitute the various situations in life. The Lord enume- 
rates in the stan/a three more duties of a Brahmin which are 
the rules of conduct controlling his spiritual life. 

Knowledge (Jnanam) : The theoretical knowledge o, 
the world, of the structure of the equipments of experience 
and their behaviour, while coming in contact with the outer 
world, of the highest goal of life, of the nature of the spirit. 
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and in short knowledge of all that the Upanishads deal 
with — is meant here by the term Jnanam, 

Wisdom (Vijnanam) : If the theoretical knowledge is 
Jnanam the technical knowledge or personal experience is 
called Vijnanam, Knowledge digested and assimilated 
brings home to man an inward experience, and thereafter, 
he comes to live his life, guided by this deep inner experi- 
ence called “ wisdom Knowledge can be imparted, but 
‘"wisdom” is to be found by the individual in himself. 
When a student discovers in himself the enthusiasm to live 
the knowledge gained by his studies, then from the field of 
his lived experiences rises “ wisdom Vijnanam. 

Faith (Astikyam) : Unless one has a deep faith in 
what one has studied and lived, the living itself will not be 
enthusiastic and full. This ardency of conviction, that is 
the motive-force behind one who wills to live what one has 
understood, is the secret sustaining power that converts 
knowledge steadily into “wisdom”. This inward order, 
this intellectual honesty, this subtle unfatiguing enthusiasm, 
is called “ faith ”. 

To grow and steadily cultivate knowledge, wisdom and 
faith are the sacred duties of a Biahmin in the spiritual side 
of his life. 

What are duties of a Kshatriya ? 
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43. saury am tejo dhrtir daksyam 
yuddhe ca py apalayanam 
dan am isvarabhavas ca 

ksatram karma svabhavajam 

Prowess, - splendour, ^f?r;-firna- 
ness, ^T^?Tq;-dexterity, 5%-in battle, g'-and, srfcr- 
also, 3Tq[55mJ?;-not flying, ^RJ^T-generosity, fsg^- 
- lordliness, g-and, Kshatriyas, 

^JT-action, ^^qisTSiq^-born of nature- 

43. Prowess, splendour, firmness, dexterity, and also 
not flying from battle, generosity, lordliness— 
these are the duties of the Kshatriyas, born of 
(their own) nature. 

The Kshatriyas are those who have a greater dose of 
Rajoguna in the composition of their personality. A 
Kshatriya is not defined by Lord Krishna directly as the 
legal son of another Kshatriya but, on the other hand. He 
enumerates a series of qualities and behaviour noticed in a 
truly kingly personality. In the Geeta the four castes are 
described in terms of their manifested individuality, when 
coming in contact with the world-of-objects— the field of 
expression. In all these descriptions we meet with details 
of the individual’s physical, mental and intellectual reactions 
to his moral life. 

“ Prowess and Boldness ” (Sauryam ) and (Tejhah )~ 
meaning the vigour and consistency with which he meets his 
challenges in life. He who has the above two qualities, 
heroism and vigour of pursuit, certainly becomes a com- 
manding personality. 
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Fortitude (jDhirti) : It was already explained in the 
earlier stanzas. Herein as applied to a Kshatriya, it is the 
powerful will of the personality, which, having decided to 
do something, pursues the path and discovers in himself the 
necessary drive and consistency of purpose to meet and if 
necessary break down all the obstacles until he reaches 
victory or success. 

Promptitude (Dakshyam). The Sanskrit equivalent 
for the Army parade-ground command “ attention ” is 
Dakshyam. This quality of alertness and smart vigilance 
is indeed Dakshyam. In the context here it means that the 
Kshatriya is one who is prompt in coming to decisions and 
in executing them completely. Such an individual is indus- 
trious and has an enviable amount of perseverance however 
hazardous the field of his activity may be. 

Not fleeing from battle — One who has all the above 
qualities can never readily accept defeat in any field of 
conflict. He will not leave any work half done and retire. 
Since Krishna is here generally classifying the entire living 
creatures according to the Gunas predominant in them, these 
terms should be understood in their greatest amplitude of 
suggestion. No doubt, a true warrior should not step back- 
ward in a field of battle ; but such literal interpretation is 
only partial. The field of battle should include all fields of 
competition wherein things and situations arrange themselves 
in opposition to the planned schemes of a man of will and 
dash. In no such condition can a true Kshatriya feel nervous. 
He never leaves a field where he has entered, and if at all 
he leaves, he leaves with the crown of success ! 

“ Generosity” (Daram) : Governments or Rajas can- 
not be popular unless they loosen their purse strings. Even 
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in modern days, every Government budget in all democratic 
countries has amounts allocated under heads which are not 
discussed and voted. A man of action cannot afford to be 
miserly since his success would depend upon his influence 
on a large number of friends and supporters. The glory of 
a prince is in his compassion for others who are in need of 
his help. 

Lordliness (Ishwarabhava) : In leadership it is always 
a rule that without self-confidence in one’s own abilities one 
cannot lead others. A leader must have such an all-con- 
suming faith in himself that he must be able to reinforce 
other frail hearts around with his own self-confidence. Thus 
lordliness is one of the unavoidable traits in a Kshatriya. 
He must be wafting all around a fragrance of brilliancy and 
dynamism, electrifying the atmosphere that he comes to rule. 
A king is not made by his golden robes or bejewelled crowns. 
The crown, the robe and the throne have a knack of electing 
for themselves a true wearer. Lordliness is the watchword 
of the Kshatriya, 

These eight qualities— bravery, vigour, consistency 
resourcefulness, promptitude, courage in the face of the 
enemy, generosity and lordliness— are here enumeiated by 
the Lord as duties of a Kshatriya, meaning tbat it is the duty 
of a true man of action to cultivate, maintain and express 
these traits in him. Leaders of men and affairs in no society 
can ever come to claim to be at once the spiritual leaders of 
the people. The secular heads cannot be the spiritual 
guides. But a true leader is one who has the subtle ability 
to incorporate the spiritual ideals of our culture into the 
work-a-day life and maintain them in the community in all 
its innumerable fields of activity. 
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The duties of the Vaisyas and Sudras are described in the 
following : 

44. krsigauraksyavamjyam 

vaisyakarma svabhavajam 
paricaryatmakam karma 
sudrasya pi svabhavajam 

Agriculture, cattle-rearing 
and trade, duties of Vaishya, 

-born of the nature? consisting of 

service? s^jJ-action? the Sudra, srf^-also? 

^^TT^^J^y-born of the nature- 

44. Agriculture, cattle-rearing and trade are the duties 
of the Vaishyas, born of (their own) nature ; and 
service is the duty of Sudras, born of (their own) 
nature. 

Since each mind and intellect equipment is governed 
and ruled over by its predominating quality (Guna) each 
equipment has its own nature to reckon with. A vehicle 
that can efficiently work in one medium of transport cannot 
with the same efficiency work in another medium ; a car is 
efficient on road — but on waters? The Rajasic mind cannot 
fly into meditation and maintain its poise as easily and 
beautifully as the Sattwic mind can. Similarly, in the field 
in which Kshatriya can outshine everybody, a Vaisya or a 
Sudra cannot play with the same efficiency. To rise to the 
highest station in the social life all men cannot have identical 
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opportunities. A social system can only give “equal 
opportunities” for all its members to develop their gifts in 
and through life. In order to prove this thesis, the various 
duties are prescribed that would help moulding the persona- 
lity of the different types of man. 

Agricultural, cattle breeding and tending, trade and 
commerce"' are the three fields in which the Vaisya can 
function inspiredly and exhaust his imperfections. These 
are duties towards which he has an aptitude because of his 
own nature. Work in a spirit of dedication and service 
is the duty of a Sudra. 

The mental temperament of a man determines what 
class he belongs to and each class has been given particular 
duties to perform in the world. If a man who is fit tempera- 
mentally for one type of work is entrusted with a different 
type of activity, he will not only bring chaos in the field, but 
also in himself. For example, if a Kshatriya were asked to 
fan, in a spirit of service, he may condescend to do so, but 
when watched one will find him ordering somebody else at 
once, almost instinctively, to fetch a fan for him. So too, 
if a man of commercial temperament, a Vaisya, comes to 
serve as a temple-priest, the sacred place will become ere 
long worse than a trading centre ; so also, let them become 
heads of any government, they will, out of sheer instinct, 
begin doing business from the seats of governmental 
authority ! 

We must analyse, watch, and determine the type of 
Vasanas and temperaments that predominate in each one of 
us and determine what types we are. None belonging to 
the higher groups has any justification to look down with 
contempt upon others who are of the lower types. Each 
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one serves the society as best as he can. Each one must 
work with a spirit of dedication for his own evolution and 
sense of fulfilment. When each one thus works according 
to his Vasanas in him, and fully devotes his attention to his 
prescribed duties, it is said here that he will develop within 
himself, and attain in stages the ultimate Perfection. 

When one works devotedly, in the proper field and in 
the right environment, which is best suited to him, he will 
be exhausting the existing Vasanas in him. And when the 
Vasanas are reduced he will experience tranquillity and 
peace within, and it becomes possible for him to discover 
more and more concentration and single-pointed contempla- 
tion. With these faculties in him he can ultimately reach 
the State of Perfection : The Life in the Self. 

How? 

ll^^ll 

45. sve-sve karmanya abhiratuh 

samsiddhim labhate narah 
svakarmaniratah siddhim 
yatha vindati tac chrnu 

^%-In one’s own, ^%~in one’s own, 
duty, - devoted, ^fe%Ji;;-perfection, 

attains, ;i?;: - a man, - engaged in his 

own duty, fefe;ii;;-perfection, ?r?iT-how, 
finds, 5rg[-that, sj^-listen- 

45. Devoted each to his own duty, man attains perfec- 
tion. How engaged in his own duty, he attains 
perfection, that listen. 
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“ Each devoted to his own duty, man attains perfection 
By being lo3^al to our own level of feeling and ideas, to our 
own development of consciousness, we can evolve into higher 
states of self-unfoldment. 

The truth of this classification of mankind, may not be 
very obvious, if we observe them only superficially. But the 
biogrophy of all great men of action declares repeatedly the 
irrevocable precision with which this law of life works itself 
out in the human affairs. A tiny Corsican boy who was 
asked to tend his sheep refused to do so and reached Paris, 
to become one of the great men the world had evei seen. 
And that was Napolean ! A Goldsmith would rather com- 
pose his metres in a garret than take up a commercial job, 
courting prosperity and comfortable life ! Each one is order- 
ed by his own Swabhava and each can discover his fulfil- 
ment only in that self-ordered field of activity. 

By thus working in the field ordered by one’s own 
Vasanas, if one can live the field, surrendering one’s ego and 
ego-centric desires to enjoy the fruits, one can thereby 
achieve a sense of fulfilment and a great peace arising out 
of the exhaustion of the Vasanas. The renunciation of ego 
and its desires can never be accomplished unless there is a 
spirit of dedication and total surrender to the Infinite. 
When this unbroken awareness of the Lord becomes a con- 
stant habit for the mind, dedication becomes effective and 
mind’s evolution starts. 

Such an intelligent classification of the human beings, 
on the basis of their physical behaviour, psychological struc- 
ture and intellectual aptitude is not applicable to India 
alone. As a Grerald Heard would say. “ The Aryan-Sanskrit 
sociological thought, which first defined and named its four- 
fold structure of society, is as much ours as India’s This 
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four-fold classification is universal, both in its application 
in life and its implication in the cultural development of 
man. 

How can one devoted to one's own duty attain perfection ^ 
That do thou hear ” says Lord Krihana, 

ii^^ll 

46. yatsh pravrttir bhutanam 

yena sarvam idam tatam 
svakarmana tarn abhyarcya 
siddhim vindati manavah 

- From whom, 5 T^%: -(is) the evolution? 
^^T?rrJ?;70f beings, ^?r-by whom, 
this, pervaded, ^q'^lTUTf-with his own 

duty, ^Tj;-him, sr^^^sq'^worshipping, f^%ri;;-per- 
fection, at tains, itR^'.-man. 

46. From Whom is the evolution of all beings, by 
Whom all this is pervaded, worshipping Him 
with his own duty, man attains perfection. 

In this chapter the four^fold classification of men and 
the duties of the individuals belonging to each classification 
are given. When a man acts according to his nature (Swabha- 
va), and station in life (Swadhatma) his Vasanas get 
exhausted. This exhaustion of the load of Vasanas within 
and the consequent sense of joy and relief can be gained 
only when one learns to work and achieve, in a spirit of total 
self-surrender. 

By constantly remembering the higher goal towards 
which we are working out our way, if we do our work most 
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efficiently, this Kji’^7«^-exhaustion comes to pass. The goal 
to be constantly remembered is indicated in this stanza : 
'' He from Whom all beings arise and by Whom all this is 
pervaded''. The three equipments, the body, the mind and 
the intellect, that flutter out into activity are all in themselves 
inert matter with no consciousness in themselves. It is only 
at the touch of the Light of Life that the inert matter starts 
singing its Vasanas through the various activities. 

To remember constantly, this Consciousness, the 
Atman,— the Atman that lends, as it were its dynamism to 
the matter that invests it in its activities — is to stand apart 
from all agitations in the field of strife. Such a man is never 
caught on the wrong foot in life : just as a musician con- 
stantly conscious of the background hum, sings his songs 
easily in tune ; just as a dancer dances with felicity to the 
rhythm of the drum. Anew glow of tranquil peace and 
dynamic love comes to shine through all his action and his 
achievements come to glitter conspicuously with the shadow- 
less light of Perfection, which is not certainly of the earth. 

Work can thus be changed into worship by attuning 
our minds, all through our activity, to the consciousness of the 
Self. A self-dedicated man so working in the consciousness 
of the Supreme, is the one who pays the greatest homage to 
his Creator. This subtle change in attitude transforms the 
shape of even the most dreary situation. Even the most 
dreadfully cruel field of activity is converted into a sacred 
chamber of devotion— into a silent hall of prayer— into a 
quiet seat of meditation. 

By setting thus one’s hands and feet to work in thefield- 
of-objects with one’s mind and intellect held constantly 
conscious of the Presence, one can attain “ through the per- 
formance of one's own duties the highest Perfection Work 
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has fulfilment to give us apart from its ligitimate fruits 
The inner personality gets integrated, and such an integrated 
person grows in his meditation and evolves quickly. 

‘‘ And yet, why not I go and meditate seems to be the 
honest doubt in Arjuna's mind : Krishna answers : 

47. sreyan svadharmo vigunah 

paradharmat svanusthitat 
svabhavaniyatam karma 
kurvan na pnoti kilbisam 

^qr^j^-Better? - one’s own duty? T^gtir: - 

(though) destitute of merits. q'?:^?r^^-than the 
duty of another? :^q 5 fg^t^-(than) well performed? 
^^W^R^^Tl^-ordained by his own nature? 
action, ^^^i;-doing, 7T-not? 5qT5T\T^-(he) incurs? 

47. Better is one’s own duty (though) destitute of 
merits, than the duty of another well-performed. 
He who does the duty ordained by his own 
nature incurs no sin. 

The opening line of this stanza was exhaustively dis- 
cussed earlier ^ To work in any field ordered by one’s own 
Vasanas is better, because, in that case there is a chance for 
the existing Vasanas to exhaust. When an individual strives 
in a field contrary to the existing Vasanas, he not only fails 


* Refci Chapter III. Stanza 35 — Discourses on Geeta by Swam 
Chinmayananda, Vol: I, page 352. 
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to gain any exhaustion of the existing Vasanas, but also 
creates a new load of Vasanas in his temperament. Hence 
it is said here Better is one^s own Dharma, though imper- 
fect, than the Dharma of another well-performed'' 

By performing “ duties ordained by one’s own nature ” 
(Swabhava Niyatam Karma) iht individual comes to know 
no evil — meaning the individual has no chance of imprinting 
any new impression on his mind— the impiessions in their 
maturity might force him out to strive, to seek, to achieve 
and to indulge. 

This closing chapter of the Geeta is a peroration of the 
beautiful discourse of the inspired Divine and it is, naturally 
therefore, a summary of the whole Geeta. Hence we read 
here almost all the salient ideas which have been discussed 
earlier, and which are very important for the cure of the 
‘‘ Arjuna disease 

Very many students find it difficult to accept this idea 
readily. They feel that a ready ideal-pattern must be insisted 
upon, with a totalitarian force of vehemence upon the entire 
society, and that community must be herded into a discip- 
lined, choiceless, dead, geometrical design. Unfortunately, 
man is dynamically mobile and in his surging onrush, the 
irresistible flood of his ideas and ideals will shatter the 
pattern even if death and disaster were to befall on him. 
The nature within and without is a mighty power. 

And yet, the doubters would come to feel, perhaps, the 
logic of it if they consider the following : (1) the corrod- 


* Refer Introduction to Geeta m Vol. I. 

** The logic behind the assertion m the stanza is this that by per- 
forming one’s own duties ordained by one's own nature the individual 
comes to no evil 
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ing poison in the fangs of a serpent never kills the serpant. 
(2) living organisms crawling m fermented wine never get 
drunk ; (3) the malarial germs in the mosquitoes cannot 
attack them with shivering fevers appearing in perfect cycles. 
The Swabhava of each one cannot destroy him. If the poison 
is drawn from the fangs and the wine is poisoned, the crawl- 
ing organisms die. Similarly, if the Kshairiyas were to 
perform the duties prescribed for the Brahmin-typt of 
equipment, they would be only doing Harikari. Arjuna 
was a Kshatriya : retiring from the battle-field to a jungle for 
meditation would have destroyed him. 

In short, it is no use employing our minds in fields which 
are contrary to our nature. Everyone has a precise place 
in the scheme of created things. Each one has an importance 
and none is to be despised, for each can do something which 
the others cannot do so well. There is no redundancy in the 
Lord’s creation : not even a single blade of grass is unneces- 
sarily created. 

Everything has a purpose. Not only :the good, but 
the bad also, remember, is His manifestation and serves His 
purpose. The Pandavas’ glory is no doubt great, but the 
manifestation of the wickedness in the Kauravas is also the 
glory of His creation. Without the latter, the history of the 
former would not be complete. Nothing is lobe condem- 
ned; none to be despised. Every thing is He. And He 
alone IS. 

But the duty to which we are bound, is, in case, riddled 
with evil, are we to follow it? Krishna answers : 
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48, sahajam karma kaunteya 

sadosam api na tvajet 
sarvarambha hi dosena 
dhumena gnir iva vrtah 

Which is inborn? action ? 

Kaunteya, 5^^^q;-with fault, ^fg-even? ?T-not, 
one should abandon? -all under- 
takings, f|;-for? ~ by evil, ^i^rf-by smoke, 

- fire, ^^-like? stt^cTT: - are enveloped. 

48. One should not abandon, O Kaunteya, the duty to 
which one is born, though faulty ; for, all under- 
takings are enveloped by evil, as fire by smoke. 

After explaining this much about the nature (Swabhava) 
and the corresponding station in life (Swadharma) Krishna 
builds up the idea to a subtle climax. His advice is general 
and it is meant for all people of all times, in all situations. 
Even when the work (Sahajam Karma) so ordained by the 
existing Vasanas is full of evil (Sadosham) Krishna’s advice 
is that one should not relinquish it (Na Tyajet). 

Superficially reading this declaration in a hurry, one is 
apt to think that this is not spiritualism. But to a careful 
thinker the term “born with” (Sahajam) resolves the 
riddle. There is an ocean of difference, of course, between 
the phrases “born with"" and “born into"", Krishna is 
saying that one should not renounce actions which are 
ordered by the evil Vasanas born with the individual. But 
the Lord has not said that one should pursue the evil action 
one is born into. 
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There are two forces that control and guide, define and 
determine our actions — (i) the impulses brought forth by the 
pressure of the mental temperaments within and (ii) the 
pressure of environments that tickles new temptations in 
ourselves. One is to follow faithfully the subjective Vasanas, 
even if they be defective. But at the same time we must 
courageously renounce all the demands that the objective 
world makes upon us from without. 

The Vasanas born with are to be lived thiough, without 
ego and desire ; while the Vasana-crtdiimg atmosphere into 
which one is born should not be allowed to contaminate 
one’s personality. In short, Krishna is very careful in indi- 
cating that a spiritual seeker must constantly stiive hard to 
stand apart from the shackling effects of the environments. 
According to the Geeta, man is the master of circumstances. 
To the extent he comes to assert this mastery, to that extent 
he is evolved. 

In fact all actions (works) are clouded by defects as fire 
by the smoke Here the term used, to indicate “ work 
” {Arambha), is very important. This Sanskrit term Arambha 
means “ beginning.” The term was used earlier* where also 
we were asked to renounce the sense of agency in activity 
When there is an ego-centric sense of self-arrogation, “I-am- 
the-doer” sense, there is invariably creation of new Vasanas, 
and, therefore, it is full of defects (Dosha), 

This defect is unavoidable as the appearance of smoke 
in fire. The more an oven is ventilated with the atmospheric 


* Refer Swamiji’s Discourses on Geeta Vol : II (Part 
B) Chapter XII, Stanza 16, page 270 — 274. 
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air, the less smoky becomes the fire burning therein. The 
more our inner bosom is ventilated with the Consciousness 
Divine, the less would the ego assert, and, therefore, no 
defects can come to pollute the actions. If there is an influx 
of wrong Vasanas within, the earlier we exhaust them 
through action — but without any ego or ego-centric desire 
of enjoying them — the quicker shall the load of existing 
Vasanas be lifted from our personality. 

That is the benefit of thus acting according to the tempera- 
ments with which one is bom? 

49. asaktabuddhih sarvatra 
jitatma vigatasprhah 
naiskarmyasiddhim paramam 
samnyasena dhigacchati 

- Whose intellect is unattached? 
;^^3r-every where, ra^TcTTr-who has subdued his 
self? whose desires have fled, 

rer%J^-the perfection consisting in freedom from 
action? qr^iTfi^^the supreme, ^?3qrT^^- through re- 
nunciation? ^f^TT^^f^-(he) attains. 

49. He whose intellect is unattached everywhere, who 
has subdued his self, from whom desire has fled, 
he, through renunciation, attains the supreme 
state of freedom from action. 
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It must be remembered that the entire Geeta is address- 
ed to Prince Arjuna standing confused at the immensity of 
his duty. He wants to run away to the jungle and live in a 
spirit of what he understands as ‘renunciation’. Lord 
Krishna’s thesis in the entire Geeta is that a mere running 
away from life and its duties is not Sannyas or renunciation. 
Here in the stanza the Lord is defining the State of Action- 
(Naishkarmya-Siddhi) . This state is reached when 
we do not identify with the equipments of matter which are 
the instruments of perception, feelings and thoughts. 
Detaching ourselves from these three instruments of false 
interpretation of Truth (Body, Mind and Intellect) to regain 
our life in Pure Consciousness is the Supreme. 

When we forget our spiritual dignity, the misconception 
of the ego* arises ; we lose our real personality and come to 
believe that we are merely the limited ego. Such self forget- 
fulness can be observed in any drunken reveller. He forgets 
his individual personality and status in life and assumes to 
himself a false identity and continues to be in it so long as 
he is in that state of intoxication. In his false concept of 
himself, the drunken fool acts disgracing his education and 
station in life. 

The ego arises when we are ignorant and forgetful of 
our spiritual nature. When this ignorance is ended, there 
is the experience of the Infinite Bliss of the All-Full Consci- 
ousness. Naturally, there is no want felt, and, therefore, 
no desires arise. Where desires are absent the thought- 


*Ego is the perceiver + the feeler + the thinker, who 
are the products of the past experiences, at the body, mind 
and intellect levels. 
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bleedings end ; when thoughts are dried-up, actions, which 
are the parade of thoughts, marching out through the 
archway of the body, are no more. This state is called 
Actionlessness ” — Nalshkarmya-Siddhi. 

The Supreme State described so elaborately in the 
Upanishadic literature, and indicated here by the technical 
term ' Naishkarmya-Siddhi\ is that state of being wherein 
there is no ignorance. Desires are the children of ignorance ; 
thoughts arise from desires ; actions are thoughts expressed 
in the outer world. In the spirituo-psychology of Vedanta 
we may thus say that the ignorance is the great-grand-father 
of action. With the knowledge of the Spirit the ignorance 
ends, and in that State thoughts and actions cannot be. 
This is the State of Full-Awakening and, with reference to 
its previous condition as expressed and manifested through 
the body, this condition is indicated as “Actionlessness” 
or “ THOUGHTLESS-NESS or Desireless-ness ”. 

The Geetacharya in this stanza declares that this State 
of Perfection, defined as the State of Actionless-ness, cannot 
be gained by a cheap and ignominious escape from fields of 
life’s activities. Making use of the fields, we must gain a 
self-purity by getting rid of the existing Vasanas, through 
selfless activities, which are prescribed to each one of us 
according to the type into which we comfortably fall. 
Arjuna being a “Kshatriya” his duty is to fight, and by 
fighting alone will he exhaust his Vasanas. By the renunci- 
ation of our Vasanas alone can we hope to reach the Supreme 
State of Pure Awareness ere long. 

“ An understanding unattached everywhere” (Asakta- 
buddbih Sarvatra) : An intellect that is attached to sensuous 
things of the world outside knows no peace within itself. It 
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gets agitated and the frail body gets shattered as the fuming 
mind escapes through it in its hunt for satisfaction among 
the sense-objects. A ‘clean-shaven intellect’,* devoid of 
all the cob-webs of attachments with the equipments of 
perception, feeling and thinking, and their respective objects, 
perceived, felt or thought of, is the vehicle that stands dis- 
solved revealing That which pulsates through them all. 
This is the true State of Actionless-ness and a man who has 
earlier disciplined his intellect alone can come to attain it. 

In the case of Arjuna, his tall talks of detachment and 
renunciation were false urges of escapism paraded as an 
angelic urge. His Sannyas is arising out of his attach- 
ment ” to his kith and kin, and kingdom ; true Sannyas must 
arise out of “ detachment ”. 

“One who has subdued his ego” (Jitatma) : An 
intellect of complete detachment is an impossible dream. 
The seeker subdues his heart which ever seeks its flickering 
joys in sense-gratifications. This self-mastery of the mind 
is impossible so long as there is even a minutest trace of 
desire in him. One from whom all desires have fled, 
(Vigata-spfihah) alone ean subdue the mind, and such a 
seeker alone can accomplish the state of complete detach- 
ment of his intellect from the world of sense-objects. 

Mind is che scat of all vanities of agency, like “ I am 
the doev'" stnst (Karti litwa-hhavana). Intellect is the seat 


* Hence the symbolism of clean shaven head in Sannyas. 
This is also the symbolism in keeping a tuft on the crown of 
the head before a Brahmin boy is taken near (Upanayana) a 
teacher ; the Brahmachari has snapped off all his attach- 
ments and maintains only one single faithful attachment to 
the Supieme. 
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of all false arrogations that “I-am-the-enjoyer” (Bhoktrittwa- 
bhavana). These two together make up th^ ego and it is 
fed, nurtured and nourished by its clinging attachments 
(spnha) to the joy that is in the objects of the world out- 
side. By correct analysis and investigations when the 
“ spriha ” is dried up, both the enjoyer-ship and doership 
will get steadily sublimated leaving behind the Infinite 
experience of the Self. The Geeta is never tired of repeat- 
ing that self-restraint and freedom from desire are the 
unavoidable pre-requisites for spiritual growth. Herein we 
have a beautiful example of explaining the Supreme Goal, 
not in the positive language of achieving any higher state, 
but it is described here as the state of complete detachment 
from the lower urges. 

Freedom from action is a condition in which alone can 
the experiences of the Supreme Being, rush in. How?, 
“ learn from Me in brief"' : 

50. siddhim prapto yatha brahma 
tatha pnoti nibodha me 
samasenai va kaunteya 
nistha jnanasya ya para 

Perfection, srrn: - attained, ?T?ir-as, sifi 
-Brahman, (the Eternal), cT^TT-that, 3TTlTt%-Ob- 
tains, -learn, ^-of Me, brief, Scr- 
even, Kaunteya, R^r-state, ^R^-of 

knowledge, qr-or, qa-highest. 
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50. How he who has attained perfection reaches 
Brahman (the Eternal), that in brief do you 
learn from Me, O, Kaunteya, that Supreme State 
of Knowledge. 

Here we are told how we get ourselves detached from 
the wrong tendencies in life and how to that extent we 
attain serenity and composure. ‘ Detachment from matter- 
hallucinations itself is the rediscovery of the spiritual beauty. 
The following few stanzas make a beautiful section of this 
Chapter which refreshingly reminds us of the various des- 
criptions of a Man of Perfection that were given throughout 
the Lord’s Song. When we thus get purified, meaning 
when our intellect becomes free from its attachments, and 
our mind and body come well under the control of our 
intellect, then alone are we fit for the Path of Meditation 
which is the process of accomplishing and fulfilling renunci- 
ation of the lower, base, ego-sense. 

It is not possible to renounce all attachments comple- 
tely, unless one experiences the Truth and thereby becomes 
the Infinite Self. Our attempt now is to reduce our attach- 
ment to the irreducible minimum leaving but the thinnest 
film of ignorance veiling the Supreme. Krishna here says, 
“Learn from Me in brief,* Oh! son of Kunti, how to 
remove this last lingering film of ignorance and theieby get 
permanently established in that Supreme God-consciousness 
which is the Self.” 


* The Lord promises here that He is going to explain 
this aspect of Self-knowledge (Adhyatrna Vidya) in brief, 
because, this technique of Meditation for the final release 
was exhaustively explained earlier in Chapter V and VI. 
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The technique of Meditation is being described now. 
This and the following two stanzas explain what should be the 
condition of the equipments of perception, feeling and thinking 
at the time of perfect meditation. 

^ \\\{\\ 

51. buddhya visuddhaya yukto 

dhrtya tmanam niyamya co 
sabdadin visayams tyaktva 
ragadvesau vyudasya ca 

f^-^rr-With an intellect, f^c^^rr-pure, 5 ^:- 
endowecl with, ^^T-by firmness, 37TfiTrflJ5[^ - the 
Self, R’Tfir-con trolling, ^-and, ^Si^T^q^-sound 
and other, fiiq'q'TH^-sense-objects, ^^Fccrr-relinqui- 
shing, 5CTng:lt-attraction and hatred, sgi^^-aban- 
doning, ^-and- 

5). Endowed with a pure intellect, controlling the self 
by firmness, relinquishing sound and other 
objects and abandoning attraction and hatred; 

“ Endowed with pure understanding:” an intellect with- 
out Vasanas (meaning tendencies of acquiring, possessing 
and enjoying sense-objects that had once supplied a sort 
of satisfaction). An intellect that has thus purified itself of 
all its tendencies of joy-hunting is indicated here by pure 
(Visuddha) understanding. 
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Cantrolling the mind and the senses with fortitude^'*: 
These two do the sabotage of the harmony and balance in 
a meditator when he is in the seat of meditation. The 
sense-organs at that moment receive a rush of stimuli with 
which they can disturb the music of meditation in the mind ; 
or often the mind can topple itself down from its steady 
concentration, by itself, remembering its own experiences in 
the past. By controlling both these, which were earlier 
described as Sama and Dama, the seeker comes to tune him- 
self up properly. He becomes invulnerable to all such 
attacks. 

The idea of controlling the mind and sense-organs 
described in the earlier epithet is clearly elucidated in the 
second line of the stanza. Renouncing sense-objects ; con- 
trolling the sense-organs means allowing none of the stimuli 
such as sound, form, touch, taste or smell to infiltrate 
through their respective gateways of ears, eyes, skin, tongue 
and the nose. When thus a complete wall-of-understanding 
has been built around the mind, protecting it from any 
onslaught from the outer world, the mind can, of its own 
accord, either dance in some remembered joy, or sob in grief 
at some expected sorrow — because of its likes and dislikes, 
loves and hatreds. Therefore, these instinctive impulses of 
the mind are also to be controlled. 

To summarise, a meditator is one who has (l) an intel- 
lect purified of all its extrovert desires ; (2) a mind together 
with the sense-organs well brought under the control of an 
intellect, so purified ; (3) the sense-organs no more contact- 
ing the sense objects ; and (4) the mind that has given up its 
ideas of likes and dislikes. It is this individual that becomes 
a successful meditator. 

Again : 
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^?iH%JTq?T %m ^5'Tlf^^: 11^=111 

52. viviktasevi laghvasi 

yatamkkayamanasah 
dhyanayogaparo nityam 
vairagyam samupasritah 

raf^^^-Dwelling in solitude, 55^grT??ft-eat- 
ing but little, STgr^r^mirTTO; - speech, body and 
mind subdued, ■sq-rq^ffTT'rit:: - engaged in medita- 
tion and concentration, ffi^jqj-always, 
dispassion, ^gqrr^cT: - taking refuge in. 

52. Dwelling in solitude, eating but little, speech, body 
and mind subdued, always engaged in meditation, 
and concentration, taking refuge in dispassion ; 

Dwelling in solitude (Viviktah-Sevi) : A seeker who has 
developed all the above mentioned-physical, mental and 
intellectual adjustments, must now seek a sequestered spot 
of loneliness. This does not mean that he must move out 
of a town to a jungle. The term indicates only a spot 
wherein there is the least disturbance. Even in the midst of 
a market there are moments when it is deserted and quiet. 
If the seeker is sincere, he can discover such moments of 
complete solitude under his own roof. 

Eating but little : Over-indulgence and stuffing oneself 
with high nutritive food is fattening the body and thickening 
the subtlety of one's intellectual activities. Temperance is 
the law for all spiritual students'". 


* Refer Discourses on Geeta— Chapter VI— Stanza 17 . 
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Controlling speech, body and mind: Mind cannot be 
subdued unless the body is brought under the mind’s com- 
mand. Body is constituted of the senses; organs of perception 
and action. The grossest manifestation of the mind is 
action, and to control the action is to discipline the mind. 
The term “ speech ” used here indicates ail sense-actions 
and the term ‘body ’ represents “ the organs of perception 
and their activities of perceiving their respective objects. 
Unless these two sets of organs aie controlled, mind is 
not subdued. 

In fact, mind itself, at the body-level, becomes the sense- 
organs and the mind projected away from the body is the 
great universe of sense-objects. When the mind playing 
through the body, identifies itself with its own projections, 
the objects, it is called perception ; and when it comes in 
relationship with the world-of-objects, seeking satisfaction 
and entertainment it is called action. Disciplining the action 
and regulating the perception — in short, eliminating the ego- 
centric attitude in all our perceptions, in our relationships 
with the world-of-objects, is what advised here. 

Ever-engaged in meditation : Controlling the actions 
and perceptions of the mind, is not possible so long as the 
mind is constantly flowing out through the sense-organs 
towards the sense-objects. Seeking sense gratifications, the 
mind is eyer in a constant state of agitation. To quieten 
such a mind, it is necessary that we must give it some “ point- 
of-contemplation ” wherein as it engages itself more and 
more it shall discover a consummate happiness and get itself 
sufficiently disengaged from every thing else. Diverting the 
mind thus away from the world of sense-objects and main- 
taining the mind steadily flowing towards the contemplation 
of the Lord in an utter attitude of identification with it, is 


29 
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called meditation. To be steadily in a state of such an all- 
consuming dedication unto a nobler and higher ideal is the 
method of cooling down the mind’s boiling lust for sense- 
enjoyments. 

''Possessed of dispasssion'': Dispassion is Vairagya. 
It is not a mere self-denial of any object of enchantment; but 
it is a state obtaining when the mind rebounds upon itself 
from the objects as a result of its discovery that the objects 
contain no glow of happiness to provide to the individual. 
The essense of dispassion is not in our running away from 
the object. From a truly dispassionate man, the objects run 
away in their inexplicable despair. 

The principle of supply and demand works also at the 
personality contacts with the world outside. Towards the 
drunkard bottles of wine march, but from a temperate man 
even the existing bottles in his cup-board maich out. Dis- 
passion is necessary and without it the mind will never 
grow, because growth of the mind will depend upon its 
capacity to outgrow itself from its present state. At any 
given moment a mind’s growth is curtailed only by its own 
world of interests. 

When the old interests in one die away and, ordered 
by the new intellectual visions, new interests rise up in his 
mind, the old world-of-objects around him suddenly retires, 
yielding its place to the new set of things that he has ordered 
around him, because of his newly developed mind. So long 
as I was a vicious man, sensuous friends and pleasuie- 
seekers crowded my drawing-room ; when I changed my 
view of life and took to serious social work and political 
activities, the group of idlers went away yielding their places 
to politicians and social workers. After a time when I grew 
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more and more in my mental make-up and so in my spiritual 
interests, even these politicians with their power-politics, 
and the social workers with their unspeakable jealousies 
and rivalries, retired yielding their seats to men of thought 
and spiritual benediction. This is a typical example of how 
when a mind grows, it leaves behind its old toys and enters 
totally into a greater field of nobler gains of life. 

To sum up, a true seeker of the Higher Life must seek 
solitude, live in temperance, subdue his speech, body and 
mind and must live, in a spirit of dispassion, a true life of 
aspiration to heave himself towards the ideal. 

These efforts can build up a temple of success only when 
the inner personality has a deep foundation upon certain endur- 
ing values of life. Those are enumerated in the following. 

RW: 

53. ahamkaram baJam darpam 

kamam krodham pangraham 
vimucya mrmamah santo 
brahmabhuvaya kalpate 

STfqiK- Egoism, cj^-strength, ^q-arrogance 
qjTTr-desire, - anger, - covetousness, 

firg^q-having abandoned, fqqq: - without mine- 
ness, ?ri?cr:- peaceful, sf^g[q[q - for becoming, 
Brahman, ^5q^-(he) is fit. 

53. Having abandoned egoism, strength, arrogance, 
desire, anger, covetousness, free from the notion 
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of ‘mine’ and peaceful, he is fit for becoming 
Brahman. 

If the above stanza indicated things that are to be acquir- 
ed and brought about, in the relatively outer surfaces of the 
meditator’s personality, here in this stanza is a list of things 
which are to be renounced from the inner core of the medi- 
tator’s individuality. 

The list so enumerated in the stanza is not in fact so 
many different items, but they are all different mainfestations 
of one and the same wrong notion, namely the “I-act- 
mentality ” (Ahankara). When this “ sense-of-agency ” 
develops, ego-centric vanities intensify within our bosom, 
and they manifest as “power” (5^/£7)— the “power” to strive 
and struggle, sweat and strain, to fulfil passions and desires. 
A powerful ego will, with each success in the sensuous 
world, gather to Itself more and more “pride”, or “arro- 
gance ” (Darpam). 

To an individual personality, working under the influ- 
ence of both “ power ” and “ arrogance “ lust and anger” 
{Kama and Krodha) are natural, and, thereafter, he becomes 
a mad machine of restlessness within and of disturbances 
around in the society — ever anxiously bearing himself down 
upon the society in order that he may by any means acquire, 
possess and aggrandize objects of his fancy, the “ wealth 
{Parigaha). 

The above listed six items are nothing but manifestations 
of the “ sense-of-agency ” — the‘ I-act-mentality ’ {Ahamkar). 
Krishna requires of a meditator to forsake these and thus to 
immediately become egoless {Nirmama) and peaceful (Shanta). 
This is not the peace of grave nor the quite of the desert ; 
this is the peace that arises out of the fullness of wisdom, 
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ont of our absolute satisfaction experienced in the Realm 
of perfection. 

All restlessness is caused by the ego and its onward 
rush towards the finite objects, seeking among the ephemeral 
a satisfaction and joy that is permanent and enduring. When 
these sense-of-agency and the endless seeking of sense gratifi- 
cations have been renounced, thereafter, the sadhaka experi- 
ences a relative quiet within his bosom. One who is turned 
thus, through understanding and discipline, is the one 
who can discover in oneself the required balance and 
equipoise to locket up one's total personality into the 
higher climbes of “conscious unfoldment”. The stanza 
does not say that such an individual has reached Perfection, 
but it definitely says, regarding such a seeker, that is fit 
for becoming Brahman The above is but a preliminary 
preparation for the final realization. 

What then is the next stage of development ? Geeta 
explains : 

11^^11 

54, brahmabhutoh prasannatma 

na sokati na kanksati 
samah sarvesu bhutesn 
madbhaktim labhate param 

- Brahman-become, sr^-^TcrTT- serene- 
minded, JT-not, ?[Tt^%-(he) grieves, ;^-not, 
desires, ^rr: - the same, beings, 

jT^TO-devotion unto Me, - obtains, 
supreme. 
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54. Becoming Brahman, serene in the Self, he neither 
grieves nor desires ; the same to all beings, he 
obtains a supreme devotion towards Me. 

After liquidating the ego and its manifestations— enu- 
merated in the above stanza as power, pride, lust, passion 
and sense of possession, — the seeker comes to experience a 
relatively greater peace within, as he is thereby released from 
all the confusions generally created by the physiological mal- 
adjustments and intellectual false evaluations of life. This 
newly discovered inner tranquillity, no doubt, artificially 
propped up for the time being by severe self-discipline, 
should be positively reinforced by defiinite efforts and con- 
stant vigilence. 

With consistent self-effort the relative peace in the mind 
is to be for a longer period of time maintained and all the 
time zealously guarded. For, joys and sorrows will be 
constantly reaching our bosom from the outer world ; we are 
helpless at them. For even when the ‘‘ sense-of-agency ” 
has been renounced, the other aspect of the ego “I-enjoy- 
(Bhokuittwa Bhavana) will assert itself and poi- 
son the meditator. A worm cut into two pieces becomes 
two separate independent living worms ere long. So too, if 
the one aspect of ego, “ Fact-mentality ” is conquered, we 
must equally attend to the destruction of the other aspect of 
the ego, I-enjoy-mentality ” ; or else the surviving part 
within a very short time will revive and we shall discover 
a healthier ego, potentially more powerful and dangerous, 
readily rising out of the seemingly dead individuality*. 


* This is the secret psychology behind such Sadhaks or 
monks, as after an initial period of renunciation and divine 
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One who has read well, reflected and understood the 
theme of the Absolute Reality as discussed in the Scriptures 
is indicated here by the term ^'‘Brahma Bhutah This should 
not be construed as “ one who has become Brahman”. It 
only means “ one who has convinced oneself of the existence 
and nature of the Reality as discussed in the Scriptures”. 
Once this spiritual Truth is understood, the student neces- 
sarily becomes less agitated, because, all disturbances enter 
our life owing to our identification with equipments-of- 
experiences only. To the extent an intellect realizes the 
existence of the diviner aspect in it, it automatically with- 
draws its all-out clinging to the matter realm and to that 
extent it is not disturbed by the objects of perception, 
feeling and thought. Thus he gains a tranquillity (Prasan- 
iatma ) . 

A seeker who has gained the knowledge of Brahman 
through study and made it his own through reflection, gains 
the tranquillity of composure as a result of his understan- 
ing, and the consequent partial liquidation of his ego-sense. 
Thereby he discovers in himself the courage to stand apart 
both from grief and desire. He r\oi (N a So chati) 

because he feels no incompleteness in him.self, as he used 
to feel in the earlier days of his arrogant ego. Since 
there is no sense of imperfection, his intellect no more 
spins new and novel plans for satisfactions and temporary 
gratifications, which are called desires. Naturally, one who 
grieves not in life he desires not (Na Kankshati) for the 
possession of anything to make complete his happiness. 


seeking, suddenly leave their life of self-control or sacred 
robes and live a sensuous life. “ I-enjoy-mentality ” of the 
ego has not been fully transcended by them during 
“ Sadhana 
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A tranquil seeker— who in his understanding comes to 
desire nothing and has developed an independent source of 
happiness, which is free from the presence or the absence of 
any external environment — lives in the world, with a totally 
new set of values of life, in which, according to him, there 
is nothing but the constant experience of the Divine presence. 
Naturally, he develops an equanimity of vision*. 

This type of an individual attains supreme devotion unto 
Me Earlier an entire chapter was devoted to the discus- 
sion on devotion! wherein we had found that, according 
to the scripture, devotion is measured by our sense of 
identification with the higher ideal. In order to identify 
with the Infinite Truth, the seeker must have a definite 
amount of detachment from his usual channels of dissipation, 
both in the world outside and ther realms within. 

The previous stanza indicated the methods of detach- 
ment and it was said that one who has accomplished them 
in the inner composition of oneself is the only one who is 
capable of striving for and succeeding in a true identification 
with the play of the Infinite in and through the finite. The 
expansiveness of vision, the catholicity of love and the 
release from sense preoccupation— all these are necessary 
in order to produce in the seeker the supreme love for the 
Lord. There is yet another stage in one’s pilgrimage to 
Truth. 

What exactly is then the next stage? 


* Ibid, Vol. I, Chapter V, Stanzas 18, 19 and 20. 
t Chapter XII. 



ITT ^[^T ll^'All 

55. bhaktya mam ahhijanati 

vavan yas ca smi tattvatah 
tato mam tattvata jnatva 
visate tadanantarem 

¥T5F^r-By devotion, nf-Me, 3TfvT3rr!TT%- (he) 
knows, qTcTT^-what, q-; - who, g'-and, arfer- (I) 
am, ?i?5rcr: -in essence, cTcT: - then, JTT-Me, ^Tcggr: - 
in essence, frcgr-having known, iir^^-(he) enters, 
cf^-that, 3Tq?a‘?:q^- afterwards. 

55. By devotion he knows Me in essence, what and who 
T am ; then, having known Me in My Essence, 
he forthwith enters into the Supreme. 

By devotion he comes to know Me : Devotion as we have 
explained is love for the Supreme. Love is measured by the 
amount of identification the lover maintains with the belov- 
ed In short, when an ego-centric individuality, having gam- 
ed all the above adjustments, seeks and discovers more and 
more its identity with the Self, it comes to experience the 
nature of the Self more and more deeply. That seeker 
comes to understand What and who I am 

In the entire Geeta the first person singular, is used 
by the Lord to indicate the Supreme Goal. It is not Lord 
Krishna, as an individual person that is indicated in the 
terms ‘ I ’ and ‘ Me ’ as used in these discourses. Remem- 
ber this is Lord’s own Song, sung to revive his devotees, 
and the pronouns used here represent the Paramathman. 
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To know the Self means to know both its nature and iden- 
tity, These are the topics in all scriptures. But the scriptural 
study gives us only an intellectual comprehension of Truth 
and not in reality, in essence, (Tattwatah) a spiritual appre- 
hension of Truth as a lived experience. 

Then having known Me in Essence : When this experience 
comes through slow and steady unfoldment of the light of 
Consciousness, through the dropping of curtains of igno- 
rance created by our identifications with the body, we come 
to apprehend intoto the Infinite. The individuality and 
the panting sense of ego end, and he thereafter enters 
Me^\ 

The entry mentioned here is not like a man entering a 
house, wherein the house is separate from him, and he is 
entering the house where he is not at the moment. There 
is no ego to enter into the plane of God-consciousness. The 
term ‘ entry ’ is used here exactly in the same fashion as we 
say “the dreamer then entered the waking state”. The 
dreamer cannot retain his own individuality when he enters 
the waking-world, but therein he becomes himself the 
“waker”. Similarly, when the ego enters the God-con- 
sciousness the individuality cannot retain itself in It. The 
misconception that it was an individual ends and it redis- 
covers, becomes, or awakens to the infinite Brahmanhood — 
the State of Krishna Consciousness. 

Devotion for the Lord is never complete without service to 
the living world of creatures : 
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5(5. sarvakamany api sada 

kurvano madvyapasrayah 
matprasadad avapnoti 

sasvatam padam avyayam 

actions, srrr-also, ^^t-always, 
-doing, “ taking refuge in Me, 

JTcST^^r^-by my grace, ^cTTirtfk-obtains, 
the eternal, - state or abode, - indes- 

tructible* 

56. Doing all actions, always taking refuge in Me, by 
My grace he obtains the Eternal In(iestructible 
State or Abode. 

The philosophy of the Geeta is extremely dynamic. The 
Song of the Lord is an innocent-looking magazine of power 
which can be detonated by correct understanding The 
warmth of living makes it explode, blasting the crust of 
ignorance that has grown around the nobler personality and 
its diviner possibilities in the student. 

Devotion to the Lord (Bhakti) in the Geeta is not a 
mere passive surrender unto the ideal, nor a mere physical 
ritualism Lord Krishna insists not only on our identifica- 
tion with the higher through an intelligent process of detach- 
ment from both the sense of “ agency ” and “ enjoyment ”, 
but also, on the understanding and the inner experience 
being brought out positively in all our contacts with the 
world outside and in all our relationships. 

Religion to Lord Krishna is not fulfilled by a mere 
withdrawal from the outer \\orId of sense-objects, but 
there is also a definite come back into the world, bringing 
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into it the fragrance of peace and joy of the yonder, to 
brighten and beautify the drab inert objects that constitute 
the world. Therefore, after describing one who can be 
considered as the highest devotee, in this stanza Krishna 
adds another condition to be fulfilled by all the seekers. 

The Geetacharya never wants to receive any devotee 
at His gate, nor will he give an audiance to anyone, unless 
he carried the passport of self-less service in society- — 
perf Of min g continuously all actions, always taking refuge 
inMe^\ 

In order to serve without the “ sense-of-agency ” 
the practical method is “ take refuge in Me'\ Such a 
seeker, who is constantly working thus in fulfilling his obli- 
gatory duties to the society and towards himself has “My 
grace’ ( Matparasad ) . 

The Supreme has no existence apart from His Grace ; 
He is His grace. His grace is He. The grace of the Self, 
therefore means, more and more the play of the divine Con- 
sciousness in and through the personality layers in the 
individual. In an individual to the extent his mind and 
intellect are available in their discipline to be ruled over by 
the spiritual truth to that extent he is under the blessings of 
His Grace,* 

""He attains to the Eternal Immutable State'^ : When 
thus working in the world without the sense of agency and 
enjoyment the existing vasanas become exhausted and the 


* Prasad — Refer Conversations With Death (Kathopa- 
nishad), wherein we had the same discussion when Grace 
was discussed as the inner purity (Dhatu-Prasad), 
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ego-centre gets eliminated. Awakening thus from the delu- 
sory projections of the ego, the individual attains the State 
of Pure Consciousness, and comes to live thereafter the 
Eternal Immortal State — the Kiisna-State of Perfection. 

In the preceding three stanzas the Paths of Knowledge, 
Devotion and Action are indicated and in all of them the 
same goal of realising the seeker’s oneness with the Supreme 
has been indicated.* Integral sadhana is the core of the 
Geeta technique. To synthesize the methods of Devotion, 
Work and Knowledge, is at once discipline of the body, mind 
and intellect. For all disciplines pursued from the body 
level in order to control the mind and turn it towards the 
ideal is called the Karma Yoga ; all methods of channelising 
emotions in order to discipline the mind to contemplate upon 
the Higher is called the Bhakti Yoga ; and all study and reflec- 
tion, detachment and meditation, practised at the intellectual 
level whereby, again, the mind is lifted to the realm of silent 
experience of its own Infinitude is called Gnana Yoga. To 
practise all the three during one’s life is to discipline all 
the three layers. Thus the philosophy of total spiritual 
transformation of the perceiver, the feeler and the thinker 
all at once, is the secret contribution that Geeta has to make 
to the timeless tradition of the Hindu culture as available 
for us in the Upanishads. 

Therefore: 

* Madbhaktim Labhate Parana — Stanza 52 : ; Maam — 
Visate tadadantaram — stanza 55 ; Apnoti SaswatamPadam 
Avyayam — stanza 56. 
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57. celasa sarvakarmani 

mayi samnyasya matparah 
buddhiyogam upasritya 

maccittah satatam bhava 

- Mentally, - all actions, ^j(^ - 

in Me> - resigning, fTcq*^: - having Me as the 

highest goal, the Yoga of discrimina- 
tion, -resorting to, JTfe'g’: - with the mind 

fixed on Me, - always, ^et - be- 

57. Mentally renouncing all actions in Me, having Me 
as the highest goal, resorting to the Yoga of 
discrimination, (please) ever fix your mind in 
Me. 

“ Resigning mentally all deeds to me Both the ego 
and the ego-centric anxieties for enjoying, are to be renoun- 
ced at the altars of the Lord, and thus to act in the world is 
the path, through which a man of action reaches the greater 
cultural climes. This idea of surrender has been discussed 
earlier very exhaustively.* This spirit of surrender can 
come only when the student has infinite courage, to maintain 
a steady aspiration for ^'having Me as the Highest GoaV\ 
Mind needs a positive hold upon something, before it can 
be persuaded to leave its present prop. 

'"’Resorting to the Buddhi-Yoga'^ : Intellect’s function 
is mainly discrimination. To discriminate the false from 
the true, and fixing ourselves on the path of seeking the true 


* Refer commentaries on the most crucial stanza in 
Chapter III— Stanza 30. 
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is called the Buddhi Yoga. Controlling life and regulating 
its movements through discrimination is Karma Yoga. And 
thus the term ‘ Buddhi Yoga ’ is an original coining met with 
only in the Geeta to indicate the Path of Selfless Action. 
It was used in the very early portions of the Geeta, t and 
there it was very exhaustively explained. 

“ (Please) ever fix your mind on Me"' : One who has 
fixed the Krishna-r.a^^vi?^ as the goal of his life ; one who 
surrunders himself mentally at all times at this altar and 
serves all His creatures ; one who ever discriminates and 
avoids all undivine thoughts and ego-centric self-assertions — 
such a one alone can, naturally, come to fix his thoughts 
constantly upon the Lord. 

It is the eternal law of the mental life that “ as we think 
so we become.” A devotee who has thus come to live in 
all his activities in dedication to his goal, the Krishna Con- 
sciousness, he must necessarily come to live as Krishna and 
experience the Eternal Immutable State of the Self. 

Suppose one refuses to follow this seemingly arduous path, 
what would be his condition ^ — Listen : 

58. maccittah sarvadurgani 

matprasadat tat isyasi 
atha cet tvam ahamkaran 
na srosyasi vinanksyasi 


I Chapter II — Stanza 39 wherein we have exhaustively 
described the Buddhi Yoga. 
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- Fixing your mind on Me, 
all obstacles, fTfST^T^rr^T-by my grace, 

(you) shall overcome, 3 ??i-now, %r5[7if , fgj^-you, 
STk^RT^rfrom egoism, ^-not, ^cij^-you will 
hear, fifSTgi^W-Cyou) shall perish- 

58. Fixing your mind on Me, you shall by My grace, 
overcome all obstacles ; but if, from egoism, you 
will not hear Me, you shall perish. 

The vigorous personality of Arjuna, though at the begin- 
ning of the Geeta was under a hysterical coma, has by now 
revived to feel the native thirst of the Aryan-heart to be 
practical at all moments. He wants to acquire the perfec- 
tions indicated m Krishna’s Discourses. He is not one who 
is satisfied with a mere bundle of ideal dreams or fascinat- 
ing discussions on some possibilities and probabilities. He 
wants a practical method to attain the Infinite and Krishna 
gives him the necessary practical tips. 

Lord Krishna in essense says “by your thoughts, 
renounce all your activities on Me.” All activities in the 
world are only expressions of the Divine Consciousness 
flashing Its brilliance through the body ; be conscious of the 
Lord in all activities, without Whom no action is ever possi- 
ble. Keep Him as your Goal. Make your intellect constantly 
aware of this “ Lord of all .Actions ”. Gradually the mind 
and body will begin to work under the command of such an 
inspired intellect.” 

We make mistakes in life only when our intellect does 
not function properly in coming to its correct judgments. 
Often our intellect becomes itself a victim of the impulses 
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and instincts of our lower nature, the mind. To ke6p thd 
intellect consciously wakeful, one must always remember 
the Presence within and perceive without, the Play of the 
Lord to whom alone all actions belong. A devotee likens an 
ambassodor of a country who constantly remembers that he 
is a representative of his country, in thought speech action, 
at all times of his sojourn in the capitial to which he has 
been appointed. So long as we are in the body, mind dnd 
intellect we have to remember constantly that we are but 
His “appointed” agents, through whom the Infinite 
plays. 

How will this constant remembrance of the Loid help? 
This is being now answered in the stanza under discussion. 
Krishna says : He who has completely fixed all his thoughts 
on Me, he will cross over all difficulties by My Grace Most 
of our obstacles in life are imaginary — created by false fears 
and deceitful anxieties of our own confused mind. The 
“ grace ” referred to here means “ the result accrued in our 
mental nature when our mind is properly tuned up to and 
peacefully settled in the Infinite as represented in the Lord 
of our heart. It does not mean any special consideration 
shown by the all-loving Lord, to some rare persons, out of 
His own choice. The Grace of the All-Pervading is present 
everywhere, because Grace is His Form. Just as the ever 
present sunlight of a bright day, cannot illumine my room 
so long as the windows are closed, so too, the harmony and 
joy of life, which is of the Infinite, cannot penetrate into our 
life, so long as the windows of discrimination in us are 
tightly shut. To the extent the windows of my room are 
open, to that extent the room is flooded by the immense 
light ; to the extent a seeker pursues his sadhana and brings 
about the above-mentioned adjustments, to that extent the 
Grace of the Self floods his within. 


SO 
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By constantly remembering the Lord and his Glories, 
cultivate a nobler and higher goal of life. By this process 
we conserve our personality-energy which, as it is, gets 
unfortunately dissipated in sense indulgences, in the hellish 
streaking storms of lust, in the sweeping floods of passion, 
and in the flowing lava of desires. When these unintelligent 
and now unnoticed dissipations are controlled, the human 
mind rediscovers in itself a new Vitality and strength added 
into its greater potentialities. 

In the second line of the stanza the Lord warns against 
all those who in their utter ignorance, disobey this Law of 
Life. Natural laws are irrevocable ; they have no eyes, nor 
ears. They just continue in their own rhythm and that man 
is happy who discovers the law and obeys it implicitly* 

'' But if from egoism you will not hear Me, you shal^ 
perish This is not a divine threat hurled down upon man- 
kind by a tyrannical Power, to frighten the human beings 
into obedience. This is not comparable with the threat of 
the hell held up by other religions. This is a mere statement 
of fact : even if it be Newton himself, if he falls down from 
the balcony of his home, gravitational force will indeed act 
upon him also. There is a vast inevitability in nature’s laws. 
Man is free to choose freedom or bondage. The path to 


* This statement is often misunderstood by the hasty 
generation as the tyrannical laws of religion. A little 
thought will clear this misunderstanding. If scientific dis- 
coveries in the world have brought the natural force under 
man’s service, it is only because Science has discovered the 
laws that govern them, and the generation has condescended 
to follow implicitly these laws. 
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freedom is described above and in this open and sincere 
statement the Lord is only showing His anxiety not to mince 
matters, but to be callously naked in His expressions. 

Guidance towards this true way-of-life ” always comes 
to us from the depths of our nature expressed in the langu- 
age of the soft small voice of the within But man’s ego 
and ego-centric desires force him to disobey the ringing voice 
of the Lord, and such a one pursues a life of base vulgarity 
seeking sense-granfication, ultimately bringing himself down 
to be raped by his own uncontrolled emotions and unchas- 
tened ideas. Hence the warning : ‘‘ You shall perish 

To v^eave the idea into the very warp and woof Arjima*s 
life, the Lord says : 

59. yad ahamkaram asritya 
na yotsya iti manyase 
mithyai sa vyavasayas te 
prakrtis tv am niyoksyatl 

Brt'^ft-egoism, STTra^-having taken 
refuge in, q' - not, - (I ) will fight, - thus, 
ll'^^r^-(you) think, - vain, q;'?; - this, - 

resolve, ^ - your, - nature, csrt - you, 

- will compel. 

59. If filled with egoism, you think, “ I will not fight”, 
vain is this, your rosolve, (for) nature will com- 
pel you. 
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General statements of truth have a knack of becoming 
too volatile to get retained in one’s understanding per- 
manently. But the general statements of life’s principles 
when woven into the texture of one’s own experiences, 
remain as one’s own earned ‘‘knowledge”, gained from the 
discourses, and they become a permanent wisdom. Accord- 
ingly, Krishna is trying to bring the philosophical contents 
of Ms discourse into the very substance of Arjuna’s own 
immediate problem. 

Due to a sense of self-importance and self-conceit 
Arjuna thinks, “i will not fight ” ; he thinks so in vain. 
Consequence must follow as readily and regularly as the 
day follows the night. The temperament of Arjuna must 
seek its expression, and being a Kshatriya of passionate 
nature, his Rajoguna will assert itself : nature will compel 
you'\ One who has eaten salt must feel terribly thirsty ere 
long. The false arguments raised by Arjuna for not fight- 
ing the battle are all compromises made by his ego with the 
situation. 

Even if he follows his temporuary attitude of escapism 
and desists from fighting, it is a law of nature that his 
mental temperament should assert itself at a later period, 
when, alas!, he may not have the field to express himself 
and exhaust his vasanas. 

Also because of the following reason: '' You must fight 

60 . svabhavajena kaunteya 

nibaddhah svena karmana 
kartum ne cchasi yan mohat 
karisyasy a\aso pi tat 
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- Born of (your) own nature, - 

O Kaunteya, - bound, - (your) own, 

- by action, to do, fr - not, ?*5®fg'-(you) 

wish, that, Jitnig- through delusion, 

(you) shall do, srq^r: -helpless, srfq - also, qg^that- 

6o. O son of Kunti, bound by your own Karma 
(action), born of your own nature, that which, 
through delusion you wish not to do, even that 
you shall do helplessly. 

Continuing the Lord in effect says: I am asking you 
to fight, not because I have no personal sympathies with 
you, but because that is the only course left open for you. 
You have no other choice Though you now insist that 
you '"will not fight it is merely an illusion. You will 
have to fight, because your nature will assert itself”. 

The actions we do are propelled by our own vasanas 
and they shackle cur personality. Arjuna is essentiailly of 
the Rajoguna-iy^t and therefore he must fight. The 
Pandava Prince cannot, all of a sudden, pose to have the 
beauties of the Sattwic nature of heart, and retire to a 
solitary place to live a serene life of steady contemplation, 
and come to experience the consequent self-unfoldment. 

Because of wrong thinking and miscalculations, Arjuna 
feels that he does not like war, and, therefore he is not 
ready to face it. But inspite of his determination he will be 
compelled to fight by his own nature ordered by the existing 
vasanas in him now. This is the irrevocable law of life. 

He who has no control over his mind becomes a victim 
of circumstances. He gets thrown up and down irresistably 
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by the whim and fancy of things around him. But he who 
gains this inner mastery over the mind and stands rooted 
and unshaken by the circumstances is the one who will revel 
{Rati) in the Pure Light {Bha) of wisdom :* and the country 
that recognises this culture has acquired its immortal name 
‘ Bharata \ 

The eighteenth Chapter in the Geeta can be consider- 
ed as enunciating a philosophy to which the earlier 
seventeen chapters are but so many brilliant arguments. 
The greater the control of the mind administered by the 
intellect the nobler is that man ; and the texture and nature 
of the great man will depend upon the nature of the values 
that his intellect has learnt to acquire and respect in life. 

In the previous two or three stanzas we are told by 
Krishna '^Remember Me constantly What does this 
mean? How should we remember? Does it mean meditating 
upon the Lord ? What should be our relationship with Him ? 
Are we to remember Him as an historical event, or remem- 
ber Him as intimately connected with us as a ‘ Presence ’ 
expressing Itself at all times in and through us ? 

All these questions are apt to rise vp in any serious 
Student. And they are answered in the following : 

1^: I 

mmj Wmw 

61. isvarah sarvabhutanam 

hrddese rjima tisthati 
bhramayan sarvabhutani 
yantrarudhani may ay a 


* And hence the name of India is * BHA-RATA 


470 



• The Lord, - of all beings, 

- in the hearts, 3T^?r - O Arjuna, f^S‘% - dwells, 

- causing to revolve, - all beings, 

- mounted on a machine, TTT^'^'T-by 

illusion, 

6l. The Lord dwells in the hearts of all beings, O 
Arjuna, causing all beings, by His illusive power, 
revolve as if mounted on a machine. 

The advice given by the Lord is clear and beyond all 
shades of doubt. “ Remember the Lord,” says the Geeta- 
charya ‘‘ as the one who organises, controls and directs all 
things in the world and without Whose command nothing ever 
happens. In His presence alone everything can happen — 
therefore remember Him as Iswara.^" The steam functioning 
in the piston of the engine is the lord ” of the engine and 
without it the piston cannot function. It is the steam which 
provides the locomotion and renders the train dynamic. 

Do not remember the Lord as merely a personified 
Power as the Shiva in Kailas, as the Vishnu in Vaikuntha, 
as the Father in Heaven, etc. But recognize Him as one who 
dwells in the heart of everyone. Just as the address of a person 
is given, in order that the seeker of that person may locate the 
individual in a busy town, so also in order to seek, discover 
and identify with the Lord, His “ Local address ” is being 
provided here by Bhagawan Krishna. 

While saying that “ the Lord dwells in the heart of all 
living beings f it is not meant the physical heart. In 
philosophy the word “ heart ” is more figurative than literal. 
It is something like our saying that this individual has a 
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“large heart”, ora “ good heart”. Here we only mean 
that the individual in question is a man bf love and all 
humane qualities. 

Residing thus in the heart^' — meaning, in the mental 
bosom of one who has cultivated the divine qualities of a 
cultured human being such as love, kindness, patience, cheer, 
affection, tenderness, forgiveness, charity, etc. — the Lord 
lends His Power for all the living creatures to acton. He 
energizes everyone. Everything revolves around Him — like 
the unseen hand that manipulates the dolls in the Marionett 
play. The puppets have no existence, no vitality, no emo- 
tions of their own ; they are mere expressions of the will and 
the intention of the unseen hand behind them. 

It is not the matter in us that moves or becomes consci- 
ous of the world of transactions ; or else the cucumber and 
the pumpkin, the corn and the tomato with which our bodies 
are made will also have either locomotion or consciousness. 
The same vegetables when they are consumed as food 
and when they are digested and assimilated to become parts 
of our physical body, the matter in contact with the Life 
Principle in us becomes vibrant and dynamic, capable of 
perceiving, feeling and thinking. The Spark of Life presid- 
ing over the body the Eternal Pure Consciousness is that 
which, as it were, vitalises the inert matter. Pure Conscious- 
ness in itself does not act ; but in Its presence the matter 
envelopments get vitalised and act. 

The Atman, conditioned by the body, mind and intel- 
lect, expresses dynamisn and action, and creates what 
we recognise as the manifested individuality in each. “ The 
Supreme functioning through the total cause of all action ” 
is called Iswara.* The Life functioning in each one of us 

* “ Samashti-Kaarna-Sareera-Abhimani Iswarah 
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is the master, the controller, the director and the Lord of 
one’s individual activities. 

The essential Life in all of us is one and the same ; 
therefore, the Total Life functions through and manifests 
as the entire universe, energising all existing equipments. 
Thus, exrpessing through all activities, is the Lord of the 
Universe, Iswara. With this understanding if you read the 
stanza again, you will understand the metaphor employed 
herein. 

If there be thus a Lord Mithin, meaning a Power that rules 
over and guides all my activities, what are my responsibilities 
and duties towards him ? 

I 

62 , tarn eva saranam gaccha 
sarvabhavena bharata 
tatprasadat param santim 

sthanam prapsyasi sasvatam 

- To Him? - even? - take re- 
fuge, - with all thy being, - O Bha- 
rata, - by His grace, -supreme, 

- peace, - the abode, - (yoti) shall 

obtain, - eternal* 

62. Fly unto Him for refuge with all your being, O 
Bharata ; by His grace you shall obtain Supreme 
Peace (and) the Eternal Abode. 

Such an eleborate description has been given of the 
spiritual Presence, which vitalises the world of matter around 
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man, only to ultimately bring about an evolutionary self- 
development in the student. The very core of Geeta philo- 
sophy is the theme that is indicated m the opening stanza in 
the ' Isavasya Upanishad\ “ The infinite Truth pervades 
everything in the world, and therefore, renouncing all the 
multiplicity enjoy the Infinitude, and covet not anybody’s 
wealth*”. 

Recognition of the body, and our identifications with 
it creates a false sense of individuality and it is this ego 
that suffers and sighs. 

The one commandment that has been repeated all 
through the Divine Song with an insistence that almost 
amounts to an exasperation to the student is Renounce the 
ego and act.” Ego is the cause for all our sense of imper- 
fections and sorrows. To the extent we liquidate this sense 
of separativeness and individuality, to that extent we climb 
into an experience of greater perfection and joy within 
ourselves. 

Krishna has been advising surrendei of the ego unto the 
Lord by developing a devoted attitude of dedication. Arjuna, 
like a true intelligent sceptic, doubts, ‘‘ to which Lord 
should I renounce all my actions ?— Dedicate all my activities 
at which altar? ” Krishna had defined the Infinite Lord in 
the previous stanza, and now, here He advises Arjuna to 
surrender his ego unto HIM. “ Fly unto Him for refuge with 
all your will 


* Refer ‘‘ Discourses an Isavasyopanishad ” by Swami 
Chinmayananda. While reading the commentary upon this 
mantra in the Upanishad, please see that you glance through 
the commentaries upon the ‘‘Peace invocation” of the 
same Upanishad which comes earlier to the mantra. 
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Ours is an age of scepticism. Arjuna of the Geeta was, 
as though, a typical representative of our own age in this 
respect. A sceptic is one who questions the existing belief ; 
he wants to be intellectually convinced of the logical grounds 
upon which the existing beliefs stand 

Earlier, Krishna had explained to Arjuna what is indi- 
cated by the term Iswara. Now the call of the Geeta to 
Arjuna here is to surrender himself unto the Lord. Geeta 
requires all of us to live and act with our hearts resting in 
self-dedicated surrender to the Consciousness, the harmoni- 
ous oneness of Life that pulsates everywhere through all 
equipments. In short, we are told to identify ourselves with 
the Spirit rather than the vehicles of Its expression. He 
who has thus suirendered totally (Sarwabhaxena) gains an 
intellect fully awakened, and thereafter, external circrms- 
tances cannot toss and ciush his individuality. 

The body and mind of such an individual who has 
learnt to keep ever the refreshing memory of the present 
cannot make any foolish demands. And v hen one brings 
such a brilliant intellect in to the affairs of life, all his 
problems wither away, to carpet his path to strive progres- 
sively still ahead. 


t As a contrast to the sceptic, the atheist is one so dull 
and under-developed in his evolution, that the poor man is 
trying to live a mere animal life even though he is in the 
physical form of a man. His goal in life is mere satisfaction 
and momentary joys, gained while he gratifies and soothens 
his nerve tips.. He has not got yet an awakened heart or 
head to feel the majesty and glory of life, or to think and 
question the existence of faith and its basis. 
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To the extent we identify with him to that extent His 
light and power comes to be ours which is called His grace 
(Prasad). Ere long as a result of this accumulated “grace” 
brought within, through the integration of the personality 
and a constant surrender of the ego, the individual shall 
obtain 'Uhe Supreme peace^ the eternal resting place 

With one’s all being (SarvabhavenaJ : This surrender 
unto the Lord should not be a temporary self-deception. 
We must grow into a consciousness of the presence of the 
divine in all the planes of our existence. To illustrate such 
an all-out devotion, we have the examples of Radha, Hanu- 
man, Prahlada and others. Without bringing all the levels 
of our being and all the facets of our personality into our 
love for Him, we cannot drown our finite ego-sense into the 
joyous lap of the Infinite Loid. Thus, a true devotee must 
change the entire orientation of his being, and mpst surren- 
der himself as a willing vehicle for His expressions. Then 
and then alone, all the delusions end and the mortal gains 
the experience and lives the State of Immortailty— the 
Godhood. 

In conclusion Krishna adds : 

63. iti te jnanam akhyatam 

guhyad guhyataram maya 
vimrsyai tad asesena 

yathe cchasi tatha kuru 

- ThuS) ^ - to you, frrsf - wisdom, STT^^TTcT - 
has been declared, than the secret, 
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more secret, Tmj - by Me, - reflecting over, 

- this, - fully, - as, (you) 

choose, ^5qfr - so, - act. 

63. Thus has the Wisdom, more secret than all secrets, 
been declared to you by Me : having reflected 
over it fully, then you act as you choose to act. 

This can be considered as the closing stanza of His 
discourses on the battle field of Kurukshetra. The word 
“ thus” (Iti) is generally used in Sanskrit to indicate what 
we mean now-a-days in the phrase “quotation closes The 
Lord has ended His Discourses here. 

The Geetacharya has by now declared the essential 
features of the entire Hindu view and way-of-life. There is 
nothing more for the teacher to add. 

More secret than all secrets: (Guhyat Guhyataram) A 
secret can maintain itself only so long as it is not known. 
The moment we have come to know of a thing it is no longer 
a secret at all. The spiritual truth and the right way-of- 
living as discussed in the Geeta are termed as “ the secret of 
all secrets ” in the sense that it is not easy for one to know 
the Geeta way of dynamic life and the Geeta vision of Truth, 
unless one is initiated into them. Even a subtle intellect, 
very efficient in knowing the material world, both in its 
arrangement of things and interactions among them, must 
necessarily fail to feel the presence of this subtle. Eternal 
and Infinte Self. 

This is a term (Guhyam) that went into much misuse 
and abuse in India in our recent past. The term was miscon- 
strued to mean that the spiritual knowledge, which is the core 


477 



of our culture, is a great secret to be carefully preserved 
and jealously guarded against anybody else coming to learn 
it. This view of the orthodox has no sanction in the scriptures 
if we read them with the same large-heartedness of the 
who gave them to us. No doubt, there are persons who 
have not the intellectual vision, nor the mental steadiness, 
nor the physical discipline to understand correctly this great 
Truth in all its subtle implications, and, therefore, this is 
kept away from them lest they should come to harm them- 
selves by falsely living a misunderstood philosophy. 

'' Reflect over it air' — A.ny amount of listening cannot 
make one gain in one’s wisdom. The knowledge gained 
through reading or listening must be assimilated and brought 
within the warp and woof of our understanding, then alone 
can knowledge become wisdom. Therefore, Arjunais asked 
not to accept Krishna’s Song of Life as such, but he has 
been asked to independently think over all that the Lord 
had declared. To put the ideas between the mind and the 
intellect and to chew them properly is ‘‘reflection.” Each 
one will have to get his own individual confirmation from 
his own bosom. 

''Thereafter act as you please:'' Krishna ultimately 
leaves the decision to act, the will to live the higher life to 
Arjuna’s own sweet choise. Each one must reach the Lord 
by his own free choice. There is no compulsion, forfree- 
spontaneity is an invaluable requisite for all new births. 
Ceasenan operation is dangerous very often both for the 
child and for the mother ; proselytisation is always danger- 
ous both for the Church as well as for the new convert. 
There is no compulsion in Hinduism. We can train the plant, 
trim it to beauty, serve it with fertilizing waters and keep it 
in the required sunlight, but we cannot force a bud to yield 


478 



its fragrance right now. Similarly, a human personality 
cannot be forced by compulsion to grow in its moral and 
ethical beauty or in in its spiritual unfoldment. 

In fact, an artist can thrive only in freedom and never 
under shackles. The Hindu has been called upon to think 
independently and come to his own conclusions. Certain 
directions are pointed out in order to make them contemplate 
but each must come to his own understanding. If it is 
forced down as a discipline on the people there is a chance 
that religion would become a physical discipline rather than 
an inner unfoldment. Hence Krishna suggests to Arjuna, 
Do as you choose to act '^ — after fully reconsidering the 
way-of-life and the goal indicated by him so far in his Song 
Divine. 

Man is ever free to reject or accept the Call Divine, but 
there is no question of a generation being driven into religion ; 
according to the Hindu way-of-thought, the aspirants of 
culture must be individually drawn towords the higher 
way-of-life. True spiritual masters will not, and should not, 
persuade their generation through violence, miracles, and 
false promises. A true prophet will not accept any false 
responsibility ; he will only constantly counsel his generation, 
but never will he compel. 

Fanatic bigotry has caused untold human miseries. A 
thoughtless generation, under the false persuations of the 
priest class, is often pushed forward to commit murders, in 
the name of holy wars ! This is possible only when the 
general mass of de/otees are kept in utter ignorance, and 
are made to blindly believe, without any independent think- 
ing, what the Prophets or the Teachers have said. 

On the other hand, here you will find, the very symbo- 
lism of the Geeta scene, Krishna, the teacher, is a mere 
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charioteer ready to drive the chariot in any direction to 
which Arjuna, the master, shall command. Krishna bears 
no weapon, he has no war to wage. He has nothing to gain 
or to lose in the fields of Kurkshetra. Yet, it is His duty to 
bring to the notice of His master ” certain points of 
view, certain verities, which Arjuna seems to have not cared 
to rcognize, or has overlooked, because of the peculiar 
mental condition in which he was then. Having placed all 
the facts and figures of life, principles and methods of living, 
Krishna rightly declares to Arjuna to make his independent 
decision after considering all these points. Spiritual teacher 
should never compel. And in India there had never been 
any form of indoctrination. 

Devotion to the Lord is the secret of success in Karma 
Yoga, This is explained in the following : 

64, sarvaguhyatamam bhuyah 
srnu me paramam vacah 
isto si me drdham iti 

tota vaksyami te hitam 

^^?I?r?rJIHrThe most secret of all, ^?T:-agam, 
jgi^-hear, %-My, q'?:q'q;;-supreme, - word, 
beloved, srf^-^you) are, ^-of Me, ^^i^j-dearly, 
i;ra-thus, cT?r: - therefore, cr^?TTfTr-(I) will speak, 
^ - your, f^^riij-what is good. 

64. Hear again My supreme word, most secret of all ; 
because you are dearly beloved of Me, therefore, 
I will teli you what is good (for you). 
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When the Lord has concluded this entire discourse with 
the words “ the wisdom has been declared to you by me; now 
do as you please ”, Arjuna^ who has been all along devotedl}^ 
and attentively listening to the philosophy expounded, seems 
to register an expression of confusion on his face. Arjuna 
wants to get some more instructions*. The Pandava Prince, 
perhaps, feels that he has not fully assimilated the deep and 
intimate philosophy of life as expounded by the Lord so long. 
Therefore Krishna continues : Again I will repeat the pro- 

foundest wisdom ; please^ Arjuna, listen again to this supreme 
Wisdom 

The motive force behind every teacher coming out into 
the world to preach, to explain, to expound, is but his extre- 
me love for mankind. Krishna is repeating here the salient 
factors of his philosophical goal and the means of realising 
it, to Arjuna, “ because you are dearly beloved of me ”, mean- 
ing “ you are my firm fiiend^\ For this reason, Krishna tries 
to recapture his scheme of right living and noble endeavour 
in a miniature snap. 

Arjuna is by temperament a soldier ; and a soldier’s 
intellect has no patience to benefit by a dialectical discourse. 
What he can best appreciate is only a cut and dry order 
shouted at him, and he has been trained by his vocation 


* An identical situation we find in the closing pages of 
the Kenopanishad, where, when everything has been declared, 
the student requests the teacher “ teach me the knowledge 
of Brahman ”, whereupon the teacher declares that he has 
said all that he has to say. And yet, he adds on a few more 
mantras prescribing the discipline that is unavoidable for a 
biginner. Refer Swamiji’s Discourses on Kenopanishad. 
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always to follow it implicitly. Reports and memoranda 
confuse the soldier ; he is conditioned by his active nature 
and military training to obey implicitly precise orders shot 
at him in crisp words. Arjuna is expecting Krishna to recast 
the whole philosophy into a precise, dnfinite, decisive com- 
mandment. Understanding this silent demand of the soldier’s 
heart, Krishna promises here that He shall now declare 
(Sarva-guhya-tamam), ihQ imih. which is ‘'the most secret 
of all ”, 

What is it ? 

rf;F[fjT m ffr ? I 

65. manmana bhava madbhakto 
madyaji mam namaskuru 
mam evai syasi satyam te 
pratijane priyo si me 

TTPrrJTT-With mind fixed on Me, VT^T-be, 
-devoted to Me, rrirrsfl-sacrifice to Me, milj-Me, 
^TlT^^^-bow down, Tir-to Me, q:g-even, qi’sq-fe- 
(you) shall come, ^^jj;-truth, ^-to you, ST^3IT^- 
(I) promise), fsTiT: - dear, 3Tra-(you) are, ^-of Me. 

65. Fix your mind on Me ; be devoted to Me ; sacrifice 
to Me ; bow down to Me. You shall come even 
to Me alone ; truly do I promise to you (for) 
you are dear to Me. 

A successful philosopher working in the field of tennais- 
ance, in any age of utter decadence, cannot avoid repeating 
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-again and again the fundamental points that constitute ’the 
framework of his philosophy because explanations have got 
a knack of veiling the main principles behind the mist of 
words. And yet, without ellucidating explanations, the funda- 
mental ideas cannot be hammered in. No nail can be driven 
home by soft persuasion ; but it is to be remorselessly banged 
in by a hammer. Ideas cannot penetrate a confused head 
unless they are forced in by the sledge hammer blows of 
repetition. This is the systematic method adopted in all 
Sastras. Krishna, therefore, repeats here the salient features 
of the philosophy of the Geeta for the benefit of his 
student. 

Four conditions are laid down for a successful seeker, 
and to the one in whom they are present, an assurance of 
realisation, you shall reach Me is given here. When a 
philosophy is summarised and enumerated in a few points, 
it has got a false look of utter simplicity, and a student is apt 
to take it lightly and ignore it intoto. In order to avoid 
such a mistake, the teacher invariably endorses his state- 
ment that it is indeed all Truth, “ I promise you truly 

To add a a punch to this personal endorsement, Krishna 
guarantees the motive behind his dircourses : ''You are 
dear to me'\ Love is a correct motive-force behind all 
spiritual teachings. Unless a teacher has got an infinite love 
for the taught there is no inspired joy in teaching ; a profes- 
sional teacher is at best only a wage earner. He can neither 
inspire the student nor, while teaching, come to experience 
within himself the joyous ecstacy of satisfaction and fulfil- 
ment, which are the true rewards of teaching. 

A substantial part of the philosophy and the path 
declared herein had already been taught in an earlier chap- 
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terf. And the same thing is repeated here with the endorse- 
ment that what He is declaring is no pleasant compromise but 
the total unadulterated truth. 

With the mind fixed on Meaning, “ ever remember- 

ing Me’', “ever devotedly identifying with Me ", through 
the processes of dedicating all your activities unto Me, in an 
attitude of reverence, unto the All-pervading Life, if you 
work in the service of the world, the promise is that you 
will reach the Supreme Goal. 

In all other religions the Goal is other than the Prophet ; 
only in the Geeta the Supreme Himself is advising and, 
therefore, He has to express “ You will reach Me, ” 

Looking up to Vasudeva alone as your aim, means and 
end, “you shall reach Me”. Knowing that the Lord’s 
declarations are true, and being convinced that liberation is 
a necessary result of devotion for the Lord, one should look 
up to the Lord as the highest and the sole refuge. 

The maladjusted ego in us has, by its own false concepts 
and imaginations, wound us all up into a cocoon of confu- 
sions and has tied us down with self-made shackles. Now 
it is up to us to renounce these chains that throttle us and 
gain our freedom from ourselves. The All-perfect, Supreme 
has been as though shackled by our mind and intellect, and 
now the same mind and intellect must be utilized to unwind 
the binding chords. If we Jofk sourselves up in a room, it 
is left to us only to unlock its doors and walk out into free- 


t Read the Discourses on stanza 34 in Chapter IX 
{Volume IT.) 
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dom. Vasanas are created by our ego-centric activities 
(Sakama Karma), by self-less work (Nishkama Karma) alone 
can these vasanas be ended. Therefore, Krishna advises us 
to act on, “ with mind fixed on Me. Devotedly work for Me. 
Dedicate all your activities as a sacrifice, as an offering 
unto Me.” 

An attitude of reverence to the Supreme is necessary in 
order to regain into the texture of our own life, the qualities 
of the Supreme. Like water, knowledge also flows only 
from a higher to a lower level. Therefore, our minds must 
be in an attitude of surrender to Him in utter reverence and 
devotion. 

When you you work in the world in such an attitude, 
Krishna says, “ you shall reach the Supreme 

According to Shankara : “ having taught in conclusion 
that the Supreme secret of the Karma Yoga is in regarding 
Lord as the sole refuge, Krishna novj proceeds to speak of the 
Infinite Knov^ledge, the fruit of Karma Yoga, as taught in the 
essential portions of all the Upni shads 

3^1 iTi llsAll 

66. sarvadharman partiyajya 

mam ekam saranom vraja 
aharn tva sarvapapebhvo 
moksayisyami ma sucah 

Dharmas, <7K^5ir-having aban- 
doned, ;RrJT.-to Me, Q:^Ji;-alone, ^^unq^-refuge, srsi- 
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take, stfqj-Ij t^rq^-thee, - from all sins, 

JTt^W'^qTfir-will liberate, qr-not, gg'j - grieve. 

66. Abandoning all Dharmas, take refuge in Me alone ; 

I will liberate thee from all sms : grieve not. 

This is the noblest of the stanzas in the Divine Song 
and this is yet the most controversial. Translators, revie- 
wers, critcs and commentators have invested all their 
originality while at this stanza, and the various phiiosphers, 
each maintaining his own point of view, had ploughed the 
words of this stanza to plant their ideas in the ample bosom 
of this great verse of brilliant imports. To Shri Ramanuja 
this is the final verse {Charma SJoka) of the whole Geeta. 

Ai least a few, if not many, of the translators have 
spoiled the beauty of the original,, especially when their 
attempts were to render this verse into English. This is 
mainly because there is no equivalent term in any language 
of the world, which can safelv bear the total burden of the 
full import of the term '' Dharma'\ as it is used in the 
Hindu Sastras. The term mystifies any student of our 
religious text books. 

Most often used, and yet in no two places with identical 
shade of suggestion, Dharma has become the very pith of the 
Hindu culture. This explains why the religion of India, 
was called by the people who lived in the land and enjoyed 
its spiritual wealth, as the ‘ Sanathana Dharma\ 

On our interpretation of the term Dharma will depend 
our understanding of the stanza. Dharma as used in our 
scriptures is, to put it directly and precisely, the law of 
ieing'\ That because of which a thing continues itself to 
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be the thing, without which the thing cannot continue to be 
the thing, is the Dharma of the thing. Heat, because of 
which fire maintains itself as fire, without which fire can 
no more be fire, is the Dharma of the fire. Heat is the Dharma 
of the fire ; coldfire we are yet to come across ! Sweetness 
is the Dharma of sugar ; sweetless sugar is a myth. Fluidity 
is the Dharma of water : solid water is a dream ! 

Every object in the world has two types of properties : 
(a) the essential and (b) the non-essential. A substance can 
remain even when its “non-essential” qualities are absent, 
but it cannot remain without its “ essential” property. The 
colour of the flame, the length and width of the tongues of 
flame, are all the “ non-essential” properties of fire, but the 
essential property of it is heat. This essential property of a 
substance is called its Dharma. 

What exactly then is the Dharma of man ? The colour 
of the skin, the innumerable endless varieties of emotions 
and thoughts— in short the nature, the conditions and the“ 
capacities of the body, mind and intellect — are the “ non- 
essential” factors in the human personality, when they are 
compared with the Touch of Life, the Divine Consciousness^ 
expressed through them all. Without the Atmanmm cannot 
exist ; it is That that gives the basis of existence. Therefore, 
the “ essential ” Dharma of man is the Divine Spark of 
Existence, the Infinite Lord. 

With the understanding of the term Dharma we shall 
appreciate how from the mere ethical and moral rules of 
conducts all duties in life, all duties towards relations, 
friends, community, nation and the world, all our obliga- 
tions to our environment, all our aifections, reverence, 
charity and sense of goodwill — all have been considered as 
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Our Dharma in our books. In and through such actions, 
physical, mental and intellectual, a man will bring forth 
the expression of his true Dharma — his divine status as the 
All-pervading Self. To live truly as the Atman, and to 
express Its Infinite Perfection through all our actions and in 
all our contacts with the world outside, we will have to redis- 
cover our Dharma, 

The Self is realized only when we have withdrawn our 
false indentifications with the body, mind and intellect* 
Due to this clinging attachment to these vehicles, we are 
today expressing in our existence the dharmas of these matter- 
made vehicles. We live as though we are the body, or we 
exist dancing to the tunes that are struck by the emotions 
in us, or we get ourselves kicked and played about here and 
there by our own intellect’s unpredictable suggestions. 
Though in a sense man’s “ essential ” nature — primary pro- 
perty— is to be the Infinite, Divine, All-blissful 
Atman, he behaves as though he is a mere composite of the 
physical, psychological, and the intellectual beings. All the 
sorrows and agitations, regrets and disappointments, passions, 
and pains are dividends paid by the body, mind and intellect 
to the false and the deluded indentifier — the ego. 

If we have thus understood the word Dharma in all its 
implications, then this most glorious stanza in the Geeta 
shall sing its song directly to us. There are, no doubt, a 
few other stanzas in the Geeta wherein the Lord has almost 
directly commanded us to live a certain way-of-life and has 
promised that in case we obey His instructions He shall 
directly take the responsibility of guiding us towards His 
own Being. But nowhere has the Lord so directly and 
openly expressed His divine willingness to undertake the 
service of His devotee as in this stanza. 
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He wants the meditator to accomplish three distinct 
adjustments in his inner personality. They are : (I) Renounc- 
ing all Dharmas, through meditation, (2) come to My surren- 
der alone, and while one is in the state of meditation let him 
(3) stop all worries. And as a reward Lord Krishna 
promises, ‘‘ I shall release you from all sins"' This is a 
promise given to all mankind. Geeta is a univeral scripture ; 
it is a Bible of Man ; the Koran of the Humanity ; the 
dynamic scripture of the Hindus. 

Abandoning all Dharma (Sarwa Dharman Parityajya ) — 
As we have said above Dharma is “ the law of being ”, and 
we have already noticed that nothing can continue its exis- 
tence when once it is divorced from its Dharma. And yet, 
Krishna says, ‘‘come to my surrender, after renouncing all 
Dharmas ”. Does it then mean that our definition of Dharma 
is wrong ? Or is there a contradiction in this stanza? Let 
us see. 

As a mortal finite ego, the seeker is living, due to his 
identification, the Dharmas of his body, mind and intellect, 
and exists in life as a mere perceiver, or feeler or thinker. 
The perceiver-feeler-thinker-personality m us is the indivi- 
duality that expresses itself as our ego. These are not our 
‘ essential ’ Dharmas. And since these are the ‘non-essentials,’ 
“ renouncing all Dharmas ” means “ ending the ego ”. 

This is a stanza applicable while in the seat of medita- 
tion. The rest of the time also we can charter our way-of- 
life basing our attitude towards various things and beings 
upon the sacred suggestion in this loving Commandment of 
the Lord. All disturbances in meditation arise out of the 
self-asserting ego in us. Inspite of ourselves, the meditator 
in us finds himself bumped out, of his gathered tranquillity 
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within, on to the rough seas of our physical appetites, or 
emotional cravings, or intellectual demands. 

To “ renounce ”, therefore, means here “ not to allow 
ourselves to fall again and again into this state of identifica- 
tion with the outer envelopments of matter around us”. 
Extrovert tendencies of the mind are to be renounced. 

Develop introspection diligently ” is the deep suggestion 
in the phrase ''renouncing a// Dharmas’"'. 

Come to Me alone for shelter ; {Mamekam Saranam 
Vraja ) — The self-withdrawal from our extrovert nature will 
be impossible unless the mind is given a positive method of 
developing its introverted attention. By single-pointed steady 
contemplation upon Me, the Self, which is the One without 
a second, we can successfully accomplish our total withdrawal 
from the misinterpreting equipments of the body, mind and 
intellect*. 

The philosophers in India were never satisfied with a 
negative approach in their instructions ; there are more do"s^ 
than donuts in them. This dynamically practical nature of 
of our philosophy, which is native to our traditions, is amply 
illusterated in this stanza when Lord Krishna commands 
His devotees to come to His shelter whereby they can 
accomplish the renunciation of all their false identifica- 
tions.. 

Be not grieved : {Ma Suchah): When both the above 
conditions are accomplished, the seeker reaches a state of 
growing tranquillity in meditation. But it will all be a waste 


* We have often in the previous chapters explained the 
dynaniic positivity of the Hindu approach to Truth, 
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rf this subjective peace, created after so much of labour, 
were not to form a steady and firm platfoimfor hispersona- 
fity to spring forth into the realms of the Divine Conscious- 
fiess. The spring-board must stay under our feet, supply the 
required propulsion for our inward dive. But unfortunately 
the very anxiety to reach the Infinite weakens the platform. 
It, like a dream-bridge, disappears at the withering touch of 
the anxieties in the meditator. During meditation, when 
the mind has been persuaded away from ail its restless 
preocupations with the outer vehicles, and brought again and 
again steadily to contemplate upon the Self, the infinite, 
Krishna wants the seeker to renounce all his “anxieties to* 
realize”. Even a disire to realize is a disturbing thought 
that can destroy the final achievement. 

I shall release you from all sins‘ — That which brings about 
agitations in the bosom and thereby causes dissipation of the 
energies in man is called a sin. The actions themselves can 
cause subtle exhaustions of the human power. And no 
action can be undertaken without bringing our mind and 
intellect into it. In short, the mind and intellect will ha\e 
to always come in contact with every action. Actions leave 
thus their “ foot prints ”, as it were, upon the mentalsluif, 
and these marks channelise the thought-flow and shape the 
pscyhological personality. These residual impressions, left 
in our inner personality, when our mind has gone through 
its experiences, are called the vasanas. 

Good vasanas bring forth a steady stream of good 
thoughts as efficiently as bad vasanas would erupt bad 


* The same idea we have met with in Chapter VI'25 
when after explaining the ways of developing concentration 
the Lord advised : “ Na Kinchidapi Chintayet 
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thoughts. So long as the thoughts are flowing mind survives — 
whether good or othervise, it is. Completely to erase all 
vasanas is to stop all thoughts, i.e. total cessatian ofthought- 
flow that is mind”. Transcending of the mind-intellect- 
equipment is to reach the plane of Pure Consciousness, the 
Krishna Reality. 

As a seeker renounces more and more of his identifica- 
tions with his outer matter envelopments through a process 
of steady contemplation and meditation upon the Lord of 
his heart, he grows in his visions. In the newly awakened 
sensitive consciousness, he becomes more and more poignantly 
aware of the amount of vasanas he has to exhaust. “Re not 
grieved'\ assures the Lord, for, '' I shdl release you from 
all sins ’’—the disturbing thought-gurgling, action prompting, 
desire-breeding, agitation-brewing vasanas, the sins. 

The stanza is important inasmuch as this is one of the 
few powerfully worded verses in the Geeta wherein Lord, 
the Infinite, personally undertakes to do something helpful 
to the seeker in case the Spiritual hero in him is ready to ojffer 
his ardent co-operation and put forth his best efforts. All 
through the days of seeking a Sadhaka can assure himself a 
steady progress in spirituality only when he is able to keep 
within himself a salubrious mental climate of warm optimism. 
To despair and to weep, to feel dejected and disappointed, is 
to invite a restlessness of the mind, and naturally, therefore, 
the spiritual unfoldment is ever in the offting. The stanza is 
indeed in its deep imports and wafting suggestions, a perora- 
tion in itself of the entire philosophical poem, the Geeta. 

“ Having concluded the entire doctrine of the Geeta Sos~ 
tra in this discourse and having also briefly and conclusively 
restated the doctrine in order to impress it more firmly, the 
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Lord proceeds now to stsite the lule that should be borne in 
mind while imparting this knowledge to others : 


67. idam te na tapaskaya 

na hhaktaya kadacana 
na ca susrusave vacyam 

na ca mam yo bhyasuyati 

f^i?;-Tbis, I'-by you, ;T-not, sTcI'T^E^I^r-to one 
who is devoid, of austerity, ^-not, 3TVTTpr?T-to one 
who is not devoted ^^T^Et^T-never, ^-not, g'- and, 
3T5?r^%-to one who does not render service or 
who desireth not to listen, be spoken^ 

?r-not, xT-and, m - who, 

at (talks ill of Me)- 

67. This is never to be spoken by you to one who is 
devoid of austerities or devotion, nor to one who 
does not render service or who desires not to 
listen, nor to one who cavils at Me— talks ill of 
Me. 

In almost all scriptural text-books we find, in their 
closing stanzas, a description of the type of students to 
whom this knowledge can be imparted. The Acharyas give 
an appendix to indicate the type of students who will be 
best suited for the study of the Sastra, Following faith- 
fully this great tradition, here also we have this enumeration 
of the necessary qualifications for a true student of the 
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Geeta. These are not as many tariff walls rafsed round the 
treasure-house of the Geeta, in order to protect some vested 
interests and provide some people a kind of monopoly in 
trading upon the wealth of ideas in the Discourses. On the 
other hand, we shall find that these qualifications are adjust- 
ments in the inner personality of the student. And a bosom 
so tuned up is the right vehicle that can not only absorb the 
knowledge but daringly invest that knowledge in living life 
and thus earn the joy of wisdom. 

Since these are the adjustments that are necessary 
within a student, it also implies that he who fails to appreci- 
ate fully the contents of the Geeta can come to polish his 
instruments better if he tries to cultivate these very same 
qualities. In short, the stanza under discussion tells us of 
those who cannot be benefitted by the study of the Geeta. 

Those who do not live an austere life : Those who do 
not have any control over their body and mind ; who have 
dissipated their physical and mental energies in the wrong 
direction, and have thus become impotent bodily, mentally 
and intellectually — to them '"Never is this to be spoken by 
you'\ For, it will not be beneficial to them. There is not 
a trace of prejudice in this stanza. It is not equivalent to 
saying please don’t sow the seeds upon the rocks'’, for, 
the sower will never be able to reap, as nothing can grow on 
the rocks. 

Tapas is a practice of self-denial so that the energies 
that are dissipated through indulgence are conserved and 
they are intelligently redirected to win the ampler fields of 
spiritual unfoldment. Tapas is, therefore, a plan which 
consists of: (1) conservation of all energies wasted, mean- 
ing economisation of the expenditure of energy ; (2) pre- 
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servation of the energies so saved; and (3) redirection and 
re-employing this new-found energies in the constructive 
fields of self-unfoldment. Those who are not practising 
Tapas are not really fit to court and gain the loving embrace 
of the rejuvenating philosophy in the Geeta. 

Those who have no devotion : That is those who do not 
have the capacity to identify themselves with the ideal that 
they want to reach. If one cannot sympathise with an ideal 
one cannot absorb or assimilate the higher ideal shown to 
one. An ideal however intellectually well understood, 
unless it is brought about to express in life, it cannot yield 
its full benefit. Hugging on to the ideal inwardly in a clasp 
of love, is devotion. 

Those who do not render service : We have seen earlier, 
almost in all chapters, Krishna again and again insisting that 
selfless activity is not only a means for the Sadhak, but it is 
at once the field where the perfect masters discover their 
fulfilment. Seekers who are not able to serve others, who 
are selfish, who have no human qualities, who have never 
felt a sympathetic love for others — such persons as are 
merely consumers and not producers of joy for others, 
invariably fail to understand or appreciate or come to live 
the joys of the Krishna-way-of-life. 

Those who are cavilling at Me: Those who mur- 
mur against Me. If we do not respect and revere our 
teacher we can never learn from him. The first person 
singular used in the Geeta is identical with the Self, the 
goal and, therefore, it means, “those who are not able to 
respect philosophy.” Forcefuf,conversion may enhance the 
neumefical strength of a faith, but self-development and 
inner unfoldment cannot come by that way. Religion should 
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not be forced upon anyone. One who has mentally rejected 
a philosophy can never, even when one has understood it 
will, come to live up to it. Therefore, those who are 
entertaining a secret disrespect to a philosophy should not 
be forced to study it. 

Stanzas like this in a Sastra are meant as instructions 
for the students on how to attune themselves properly so 
that they can make a profitable study of the Geeta. None 
should expect an immediate result out of his study of the 
Geeta. Personality readjustments cannot be made over- 
night. There is no miracle preached in the Geeta. 

Indirectly the stanza also gives some sane instructions 
by its suggestions. If a student feels that he cannot satis- 
factorily understand the Geeta, he has only to sharpen his 
inner nature further by the above subjective processes. 
Just as we cleanse a mirror to remove the dimness in the 
reflection, so too by properly readjusting the mind-intellect- 
equipment its sensitivity to absorb the Geeta philosophy 
can be raised. 

Now the Lord proceeds to state what benefits will accrue 
to him who hands down his knowledge to others in the society, 

68. ya idam paramam guhyam 

madbhaktesv abhidhasyati 
bhaktim mayi param h tva 
mam evai syaty asamayah 

q’t-Whoj fTrq;-this? supreme? 

secret? 3Pr^[%!5-my devotees, 3TnTgv^%-shall de- 
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dare, viraH^-devotion, irfq-in Me, tr^T-supreme, 
^fsrr-having done, irTi^-to Me, ta;€[-even, i3;r?rRr- 
shall come, - doubtless- 

68. He, who with supreme devotion to Me, will teach 
this supreme secret to My devotees, shall doubt- 
less come to Me. 

The stanza under review and the following one are 
both glorifications of a teacher who can give the correct 
interpretation of the Geeta and make the listener follow the 
Krishna way of life. “Fight the evil down whether it is 
within or without ” is the cardinal principle that Krishna 
advocates to the prince in Arjuna. In order to impart such 
a culture the teacher cannot be merely a scholar, but must 
have the Krishna ability. Hence the glorification. 

It is useless to impart this knowledge to those who have 
no taste for it. Hunger alone can lend taste to the fare. If 
a student himself has not any sense of urgency for a total 
revolution in himself, he cannot be goaded to live the 
Geeta-life. The Lord’s Song is an answer to those who 
have the mysterious spiritual thirst to live a fuller and more 
dynamic life. Hence it is said “ that this deeply profound 
philosophy ” (Paramam Guhyam) must be imparted to “my 
devotees” (Mad-Bhakteshu). 

Devotion to the Lord (Bhakti) means capacity to 
identify with the ideals and, therefore, the philosophy of 
the ideal way-of-life can profitably be imparted only to 
those persons who have a capacity to identify themselves 
with the ideal and thereafter live up to it. 

It is not sufficient that the student alone has this 
capacity to identify himself with the higher ideals, but the 
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teacher also must have (Bhakti) perfect attunement with the 
Supreme Krishna-Reality. Such an individual who is him- 
self rooted ni His attunement, and who tries to impart this 
knowledge to others, and thereby constantly spends himself 
in reflections upon the philosophical ideals of the Geeta — 
“he shall certainly (Asamsayah) come to me alone 

This is in the coirect spirit of the Upanishadic 
tradition. In the Upanishads also we find the teachers 
insisting upon the glory in the spreading of the spiritual 
knowledge. In the Taittireya Upanishad the very parting 
advice of the teacher to the taught contains an oft reiterated 
injunction that he must practise not only study of the 
scripture himself, but must continuously spend himself in 
carrying the torch of knowledge among the masses.* This 
has been prescribed as an imperative duty for all 
by the Rishis. 

An educated man should, in his gratitude, feel himself 
much indebted to the Muse of Wisdom. In fact, this in- 
debtedness is actually called m our tradition as Rishi- 
indebtedness, (Rishi Rinam), to absolve ourselves from 
which we are asked everyday to study their works and to 
preach their ideas. When we lost these two great ideals, 
when the latter Brahmin generations conveniently for- 
get their duties and responsibilities, and thus disobey- 
ed this glorious injunction of the great ^Rishis, we started 
Our cultural decadence. 

Philosophy is the basis of any culture. The Hindu 
culture can revive and assert its glory only when it is 


* “ Swadhyaya Pravachanae Cha ” — Taittireya Upanishad. 
Section 1. 


498 



nurtured and nourished by the sane philosophy of India 
which is contained in the Upanishads. The fathers of our 
culture, the great Rishis, knowing this secret had urged that 
the students of the Scriptures must not rob this knowledge 
and keep it to themselves, but must convey it with free 
mobility to others. In this way alone the culture can be 
successfully brought into the dark chambers of the people’s 
life. 

When a stone is thrown into a pond of water, it makes 
a disturbance ; and it in concentric circles ripples out and 
widens itself to create many more ripples until the move- 
ment felt in the centre is progressively conveyed towards the 
outermost banks all around. If instead of water it is a 
basin of oil, the ripples made widen out and die before they 
reach the banks. In case, it is moulten coal-tar, the stone 
makes a disturbance only at the point where it has struck 
the surface and there it sinks to disappear leaving not a 
mark even on the surface of the coal-tar. The disturbance 
gets no chance to ripple out its grace to any farther point. 

From the above analogy, if a student, who has under- 
stood even a wee bit of our cultural tradition, dees not 
convey it to others, it means that there is no mobility of 
intelligence, or fluidity of inspiration in him. The majority 
of us today are having our hearts filled with the coal-tar of 
mental stupor; a few intelligent ones in the country have 
hearts full of some oily contents ; but the Rishis are satis- 
fied only when all the students of the Geeta become as 
mobile as the waters of the lake Manasarovar, conveying 
ripples after ripples of their original thinking to lap on to 
all those around him. One who is thus capable of convey- 
ing the truths of the Geeta to others is complimented here 
with the promise of the highest reward : “ he shall doubt- 
less come to Me 
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Not onlv this, but the Lord expresses that He loves such a 
teacher much more than anybody else : 

¥fT%[ 115,^11 

69 . na ca tasman manusyesu 

kascin me priyakrttamah 
bhavita na ca me tasmad 
anyah priyataro bhuvi 

?T-Not, xr“and 5 ;^^I^-than he, among 

men, ^fe^-any, ^-of me, -one who does 

dearer service, ^fir^T-shall be, ^r-not, :g-and, 5^- 
of Me, ^55Tr^-than he, ST?q-: - another, - 

dearer, ^Bf-on the earth. 

69. Nor is there any among men who does dearer 
service to Me, nor shall there be another on 
earth dearer to Me than he. 

In Hinduism there is no proselytism — it is true. We 
do not believe in compelling others to have faith in the 
Eternal Reality. Compulsion becomes a necessity where 
intellectual conversion is not possible. Since we have got a 
completely logical and entirely convincing philosophy, which 
can generate in us our faith in the Ultimate, compulsion is 
no more needed. Human intellect has intrinsically such an 
honesty of conviction, that once it has understood some 
way-of“life, and has accepted certain values of life as a 
result of its understanding, it cannot but live its own con- 
victions. It IS only in this sense that the Hindu Philosophy 
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and our ancient teachers discarded proselytism and forceful 
conversion as barbarous methods not fit to the dignity of 
any truly spiritual system. 

Unfortunately this glorious creed has been so thorough- 
ly misunderstood in India that we have long ago stopped 
our missionary work in propagating the immortal truths of 
our inimitable culture. Since the Christian Missionaries 
act with a sole ambition of conversion, the educated Indian 
in his thoughtlessness has from his childhood on, associated 
these two ideas together in his mind. When he has under- 
stood the saner idea that proselytism is a crime against man 
and God, he seems to understand that missionary work was 
never contemplated by the Rishies. The stanza in the 
Geeta indeed gives the lie to such a fallacious conclusion. 
To spread the idea among the people, to carry the torch of 
knowledge earlier lit up at the Master’s Feet, to convey it 
far to provide light wherever there is darkness, to keep 
oneself ever bubbling with an inspired enthusiasm to pour 
out one’s own convictions into the hearts of others — in 
short, Vidyadhan is, in Hinduism, a duty religiously imposed 
upon all students. Knowledge hoarded and secreted brings 
about a sadder proverty than the wealth aggrandised and 
cornered in a society. 

All these ideas are beautifully brought out when Krishna 
again takes up in this stanza the glorification of the teacher 
who teaches the Geeta knowledge. Herein Krishna explains 
how such a man could reach Him so easily, as the Lord had 
declared in the previous verse. The Geetacharya emphasises 
that such an individual is devrest to My hew t, as I find 
none equal to him in the world'’. Not only that there is 
none to compare with him among the present generation, 
but there never be (Bhavita Na Cha) anyone even in 
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future times to come, as dear to the Lord as such an indi- 
vidual, who spends his time in spreading the knowledge of 
what little he has understood from the Geeta. A preacher* 
is sacred in the Hindu lore. 

Earlier in the Geeta a great psychological truth was 
hinted at, which was often repeated throughout the entire 
length of the Divine Song, and this cardinal secret is that 
he who can bring his entire mind to the contemplation of 
the Divine, to the total exclusion of all dissimilar thought- 
currents, he will come to experience the Infinite Divine. A 
student of the Geeta, who is spending his time in serious 
studies and in deep reflections upon them, and in preaching 
what he has understood, comes to revel in understanding 
and thus reach identification with an inner peace that is the 
essence of Truth. Therefore, Krishna says, “ there can 
never be any other man more dear to Me than such a 
preacher ; for, he is doing the greatest service to Me by 
earnestly and devotedly trying to convey the immortal 
principles expounded in the Geeta.” 


* In this context it is interesting to note how the elderly 
Mahatmas now living in the Himalayan valleys look at the 
Missionary zeal of the young Mahatmas, Recently I had 
to face one of the elderly Mahatmas in Utterakasi. When 
in conservation I reported to him, with a naive enthusiasm 
and a sense of pardonable satisfaction, that my work of 
spieading the contents of our scriptures is being slowly 
recognised and appreciated by the young generation. The 
ancient brows were slightly raised to express an impossible 
surprise. There was an excruciating silence for a few 
minutes ; and my flow of words stopped the moment I saw 
the screaming criticism on those sacred brows. After a time 
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It is not necessary in this context that we must first 
become ourselves masters of the entire Geeta-knowledge. 
Whatever one has understood, one must immediately, with 
an anxious love, learn to give it out to those who are 
ignorant of even that much. Also one must sincerely and 
honestly try to live the principles in one’s own life — “ such 
a man is dearest to Me ” 

Not only the preacher but even an ardent student is con- 
gratulated in the following stanza. 

fR#?! ^ 11^° H 

70 . adhyesyate cayct imam 

dharmyam samvadam avayoh 
jnanayajnena tena ham 
istah syam iti me matih 

all study, =cr-and, ^ft-who? 
this, sacred, ecTTi?!?;- dialogue, srm't: - of 

ours, - by the sacrifice of wisdom, - by 

him, - 1 , 5^5 - worshiped, ^T-(l) shall have 
been, thus, my, JT%: - conv^iction- 


the revered Swamiji said • “ Chinmaya, you better stay 
here now and no more need you go out in the world 

No doubt I was at a loss to understand what he meant. 
Explaining his idea, the revered Swamiji after a pause 
continued, “If you think that you are spreading these 
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70. And he who will study this sacred dialogue of 
ours, by him I shall have been worshipped by 
the “sacrifice-of-wisdom,” such is my convic- 
tion. 

Having thus glorified all teachers of the Geeta who 
carry the Wisdom of the sacred discourse to the understand- 
ing of the masses, the Geeta here is glorifying even students 
who are studying this Sacred-text of the Lord’s Song. The 
great philosophy of life given out here as a conversation 
between Krishna, the Infinite, and Arjuna, the finite man, 
has such a compelling charm about it, that even those who 
read it superficially will also be slowly dragged into the very 
sanctifying depths of it. Such an individual is even un- 
consciously egged on to make a pilgrimage to the vaster 
possibilities within himself, and, naturally, he comes to 
evolve himself through what Krishna terms here as “ Gyana 
Yagm’\ 

In our Sastras sacrifices fall under four distinct cate- 
gories (1) Rituals (Vidhi), (2) Repetition (Japa), (3) 
Muttering or whispering (Vpamsu) and (4) Mental (Maria- 
sa). The “ Wisdom Sacrifice ” (Gyana Yagna) falls under 
the last category and, therefore, it is glorified. 

In a Yagna, Lord Fire is invoked in the sacrificial 
altar, and into it are offered oblations by the devotees. 


spiritual ideas, my boy, by the time you have spread the 
Sacred ideals of Vedanta among the people, you will be a lost 
soul ; because, you will have by then developed a terrible 
amount of irrepressible ego! Our Acharyas have advised 
us that after Sannyas we have only one sole duty in life — to 
reflect upon the truths of the scriptures and thus meditate 
upon the Infinite 


504 



From this anology the term Gyana Yagna has been originally 
coined and used in the Geeta. Study of the Scriptures and 
regular contemplation upon their deep significance kindle 
the “ Fire of Knowledge ” in us and into this the intelligent 
seeker offers, as his oblation, his own false values and 
negative tendencies. This is the significance of the meta- 
phorical phrase Gyana Yagna. The Lord, therefore, admits 
but a truth in the Spiritual Science when He declares that 
those who study the Geeta — contemplate upon its meaning, 
understand it thoroughly — and those who can, at the altars 
of their well kindled understanding, sacrifice their own 
egocentric misconceptions about themselves and the world 
around them, are certainly the greatest devotees of the 
Infinite. 

There is a subtle difference between reading and study- 
ing : newspapers are market tendencies are by 

the man of this age. Inreading \ih mainly an attempt to 
satisfy a curiosity of what the theme is ; but the process of 
study is not only a thirst to understand the theme, but, a 
hunger to gain into ourselves the perfections discussed 
therein through reflection and practice. 


“How dissemination of knowledge would bloat one's 
ego?” I was not convinced. When I expressed my inability 
to follow his line of thinking, that revered old Saint of 
Knowledge and Wisdom kindly smiled and patting me 
paternally on my back, said, “Son, devotees might come 
and ask of us their doubts. You may give your discourses 
in the cities ; there is none who is doing it now a- efficiently 
as you. But one thing we should do. Never talk to the 
audiance ; talk to your own mind and make it a louder 
reflection in yourself to yourself. Thereby you will not only 
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When a rusted key is heated in fire, the rust falls off 
and the key gains its original native polish. So too our 
personality when reacted with the knowledge of the Geeta 
chastens itself, since our wrong tendencies, unhealthy 
vasanas, and false sense-of-ego, risen from false-knowledge 
(Agyanam) all get burnt up with the Right-Knowledge 
(Gyanam). 

After thus explaining so far the glory of the teacher and 
the benefits of study, in the following stanza Krishna indicates 
that even “ listening'"' to the Geeta discourses is beneficial, 

11, sraddhavan anasuyas ca 
rrnuyad api yo narah 
so pi muktah subhaml lokan 
prapnuyat punyakarmanam 

Full of faith, 3Tq^q';-free from 
malice, ^ - and, 5qi3?Tr?i;7may hear, grfcr-also, q-; - 
who, q?:: - man, ^:-he, 5qfqr-also, grf7; - liberated, 


stop the growth of the ego in you but also will be talking to 
the mind and heart of your audiance. May your missionary 
lectures and inspired preachings be a homely talk and a 
fruitful discussion between your own higher intellect and 
lower mind. If those who are around you are benefited by 
your own self-reflection, it shall be the glory of the Lord 
and not your personal efiiciency”. 
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g[¥rrs!:-happy, ^efrT^I'-worlds, sric^mrlpsTiall attain, 
those of righteous deeds. 

71. The man also, who hears this, full of faith and 
free from malice, he too, liberated, shall attain 
to the happy worlds of those righteous deeds. 

The process of study of a text book dealing with the 
‘‘ science of life ” is different from the process of study 
adopted in all other scientific fields. Herein in order to 
reach our fulfilment in the study we must actually come to 
experience the excellences indicated by the teacher and the 
perfections promised by the Rishies. That means we have 
to read and understand, reflect and digest what we have 
gathered from our studies, assimilate this knowledge into an 
intimate conviction through attempts at living them, and 
ultimately come to experience the very perfection, which it 
promises. 

In short, the student of the Geeta cannot stand apart 
from his text book, and merely learn to appreciate the 
theme of the Lord’s Song. An all-out ardent wooing of the 
Geeta by the student, from all its levels, is necessary, if the 
study of the Geeta is to really fulfil in the student’s own 
spiritual unfoldment. Consequently, Krishna indicates here 
two conditions fulfilling which alone can one profitably 
listen to the Geeta-discourses and can hope to come to 
gather therein a large dividend of joy and perfection. 


I was smothered down by the beauty and depth of 
significance of this sacred attitude of the ideal Hindu Mis- 
sionary in India. Glory to the Rishis 1 
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One of Faith (Sradhavan) : The term Sradha in Sans- 
krit though usually translated as “faith” actually means 
much more than what the term indicates in the English 
Language and the Western tradition. Sradha has been 
defined as that faculty in the human intellect which gives it 
the capacity to dive deep into and discover the subtler 
meaning of the scriptural declarations, and having thus 
understood helps the individual to absorb that understand- 
ing into the wharp and woof of the student’s own intellect.* 

Therefore, that faculty in the intellect (1) to understand 
the subtle import of the sacred words, (2) to absorb the 
same, (3) to assimilate and (4) to make the student live upto 
those very same ideals is Sradha. Naturally, listening to 
the Lord’s Discourses can be fruitful only to those who 
have developed this essential faculty in themselves. 

Free from malice (Anasuya) : Those who are free from 
malice against the teachings of the Geeta alone can under- 
take, with a healthy attitude of mind, a deeper and detailed 
study of the same. No doubt, Hinduism never asks any 
student to read and study a philosophy with an implicit and 
ready faith. But the human mind, remaining as it is, will 
grow too dull and unresponsive when it has pre-conceived 
idle prejudices against the very theme of its study. 


* Please refer Swamiji’s discourses on Sri Sankara- 
charya’s Viveka-Choodamani : '' Sastrasya Guruvakyasya 

Satyabuddhi-Axadharanam, Saa Sraddha'\ 

Faith “ Faith is the bird that feels the light and 

sings when the dawn is still dark” 

— Tagore, 
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The intellect can receive the ideals preached in the 
Geeta only through the sense organs, and these ideas must 
reach the intellect filtered through the mind. If the mind 
contains any malice towards the very philosophy, or the 
philosopher, the arguments and the goal indicated therein 
cannot ever appeal to the student’s intellect. No doubt, the 
student should bring in his own constructive criticism of 
and independent judgment on what he studies, but he must 
be reasonably available to listen .^tiently to what the 
scripture has to say. In short, a student of Religion must 
learn to keep an open mind and not condemn the philosophy 
even before understanding what it has to say. 

Such an individual who has attentively listened to the 
Geeta, who has intellectually absorbed and assimilated the 
knowledge, ‘‘he too”, says the Lord, “gets liberated” 
from the present state of confusions and sorrows, entangle- 
ments and bondages in his personality, and reaches a state 
of inner tranquillity and happiness. 

The kingdom of joy lies within all of us. The heaven 
is not somewhere yonder there ; it is here and now. Happi- 
ness and sorrow are both within us. To the extent we 
learn and live the principles of right living as enunciated in 
the Geeta, to that extent, we shall come to gam a cultural 
eminence within ourselves and live an ampler life of greater 
achievements. 

It is the duty of a teacher to see that the student under- 
stands the great goal and the path completely. If the path 
advised is found to inadequate to bless the student it is 
the duty of the teaclW% to find out ways and means of 
making ihe stufent discover his own balance. 
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Hence in the following stanza we find Krishna enquiring 
whether Arjuna has understood what He had expounded in 
these eighteen chapters. 

NO 

Er?lS^^ \\'^\\\ 

72 . kaccid etac chrutam partha 
txayai kagrena cetasa 
kaccid ajnanasammohah 
pranastas te dhanamjaya 

^M^-Whetherj qi^^-this, heard, - 

O Partha, - by thee, - by single-point- 
ed, ■ by mind, whethar, ' 

the distraction caused by ignorance, STris: - has 
been dispelled, ^-your, Dhananjaya. 

72. Has this been heard, O son of Pritha with single- 
pointed mind? Has the distraction caused by 
your ignorance been dispelled, O Dhananjaya? 

Here we read Lord Krishna, the teacher of the Geeta, 
putting a leading question to his disciple, Arjuna, giving 
the student a chance to say as to how much the latter is 
benefited by the eighteen discourses. Of course, Krishna 
had no doubt about it; but it is only like a doctor, who, 
confident of his own achieved success, looks at the beaming 
face of the revived patient and enquiries “how are you 
feeling now?” This is only to enjoy the beaming satis- 
faction that comes to play on the face of the relieved 
patient. 
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Have you been listening with attentive rnind?^'*: The 
very question implies that if you have been attentive >ou 
must have understood sufficiently the logic in the things, 
beings and happenings around and, therefore, your relation- 
ship with them also. The study of philosophy of Vedanta 
broadens our mind’s vision and we start it-cognising^ in a 
newer light, the same old scheme-of-things around us, and 
then its previous ugliness seems to get lifted as though by 
magic. 

Has your distraction of thought, caused by ignorance^ 
been dispelled? ” The false values that we entertain distorts 
our vision of the world and our judgment of affairs. The 
delusion of mind was expressed by Arjuna in the opening 
chapters of the Geeta.* 

Amputating a septic toe to save the body is no crime 
but it is a life-giving blessing ; it should not be considered 
as a toe destroyed, but it must be recognised as a body 
saved. The cultural crisis of those times had ordered that 
the Kauravas must rise up in arms against the beauty and 
softness of the spiritual culture of the land. Arjuna has 
been called upon by the era to champion the cause of the 
righteous. It was indeed a false reading of the situation 
that perverted the judgment in the Pandava Prince, as a 
consequence of which he became utterly broken down and 
came to entertain a neurotic condition in himself. The 
fundamental cause of all his confusions was his own “non- 
apprehension of reality ” called in Vedanta Philosophy as 
“ignorance” (Agyana). When this ignorance is removed 


* Read in Chapter 1 stanzas 33 to 46 and in chapter 2 
stanzas 4 and 5. 
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by the apprehension of the reality termed as “know- 
ledge” Gyan), the entire by-products of “ ignorance ” are 
all in one sweep eliminated. Hence the logic of this enquiry 
from the teacher to the taught. 

True “ knowledge ” expresses itself in one’s own dexte- 
rity in action and it should fulfil itself in the splendour of 
its achievements in the service of the society. In case 
Arjuna has understood the philosophy of the Geeta he will 
no more hesitate to meet the challenge in its own stride 
as it reaches him. This seems to be the unsaid idea in 
the heart of the Lord. 

Arjuna confesses that his confusions have ended, 

^ \\^\\\ 

Arjuna Uvaca 

73, nasto mohah smrtir labdha 
ivatprasadan maya cyuta 
sthito smi gatasamdehah 
karisye vacanam tava 

- Is destroyed, - delusion, - me- 
mory, (Knowledge), ^sgfT-has been gained, f^rST- 
- through your grace, rrqr - by me, - 

O Achyuta, l%»gr: - firm, 3 t% - (I) am, - 

freed from doubts, - (I)will do, g^^q^-word, 

cTcT - your. 
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Arjuna Said : 


73. Destroyed is my delusion as I have gained my 
memory (knowledge) through your grace, O 
Achyuta. I am firm ; my doubts are gone. 
I will do according to your word (bidding). 

Somewhat like one who has suddenly awakened from 
an unconscious state, Arjuna with a regained self-recogni- 
tion assuredly confesses that his confusions have ended — 
not because he has implicity swallowed the arguments in the 
discourses of the Geeta, but because, as Arjuna himself 
says, “ I have gained a it-cognition of my real nature. The 
hero in me has been now awakened and the neurotic condi- 
tion that had temporarily conquered my within has been 
totally driven out 

Such a revival within and a rediscovery of our personality 
are possible for all of us if only we truly understand the 
significance of the Geeta Philosophy. The Infinite natuie 
of Perfection is our own ; It is not something that we have 
to gain from somewhere at the intervention of some outer 
agency. This angelic and mighty Being within ourselves is 
now lying veiled beneath our own ego-centric confusions 
and abject fears. Even while we are confused and con- 
founded, and helplessly suffering the tragic sorrows of our 
ego, we are in reality none other than our own self. When 
the dream ends, the confusions also end, and we get awaken- 
ed to our real nature. So too in life. This awakening of 
the angel in us is the ending of the beast within. 

In this new found equilibrium, born out of his Wisdom, 
he experiences an unshakable balance established firmly 
upon its own firm foundations. All vascillations of the 


33 
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mind, doubts and despairs, dejections and hesitations, fears 
and weaknesses have left him (Gata-sandeha ) . 


With such a revived personality when Arjuna re-evaluates 
the situation he finds no diificulty at all to discover what 
exactly is his duty. Arjuna openly declares, “/ will, do the 

V out that 

Lord Krishna stands for the Divine Spark of Existence 

manifested as the “pure intelligence”. Arjuna here con- 
fesses that no more shall he listen to the whisperings of the 
lower beast in him : the misguiding mind and its agitations. 

All students-whohave thus fully understood the Geeta 
and have in themselves acquired a clear picture of the goal 
of life, and who know what path to follow and how to with- 
draw themselves from the false by-lanes of existence-will 
come to surrender themselves, each to his own integrated 
inner personality. To surrender ourselves to our own 

“ / confidently and with faith 

/ Shall do thy bidding is the begginning and the end of all 
spiritual life. 


Sanjaya glorifies the Geetachar) a 
the Geeta. 


a id His Divine Song, 


Samjaya Uvaca 


74 . ity aham yasude\asya 

pcirthctsya ca mahatmanah 
scim vadatn "im ciryi q srciusam 
adbhutam romaharsanam 
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^ i:fe--Thus, of Vasudev'a, 

- of Partha, - and, ^fRlTsr: - high-souled, 
- dialogue, f^r^-this, sr^^rq;- (I) have 
heard, - wonderful, - which 

causes the hair to stand on end- 

Sanjaya Said: 

74. Thus have 1 heard this wonderful dialogue between 
Vasudeva and the high-souled Partha, which 
causes the hair to stand on end. 

In the previous stan 2 a, when one closely follows the full 
significance of the assertion made by the rediscovered, and 
therefore revived Arjuna, one cannot avoid remembering a 
parallel declaiation made by another teachei of the world, 
when he revived from his temporary confusion (Arjunasihi- 
ti). When he regained his spiritual balance, which he, as 
it were, lost temporarily while carrying the cross through 
the taunting crowd, Jesus also cried : “ Thy will be done 

Here Arjuna, revived by the Grace of Krishna, similarly 
cries, “ I shall act according to your word (Karishye Vacha- 
namThava). In both the cases we find the statements are 
identical, and while declaring thus, there can be no more 
any sense of separative existence for the declarer from the 
Infinite Godhead. 

The Pandava Prince earlier, at the opening of the Geeta, 
said to Govinda: I shall not fight and became des- 

pondent. It is the same Arjuna now entirely revived and 
fully rehabilitated that declares, “I shall abide by Thy 


* Read the Discourses on stanza 9 Chapter II. 
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will The cure is complete, and with this the Sastra is 
also ended. 

The Eighteen-chapter-long Geeta is a portion in 
Bhishmaparva in Maharabaratha. Vyasa the literary artist 
has to weave on this immortal poem in the warp and woof 
of the wider canvas of the^classic. These closing five stanzas 
are made use of for this purpose. The beautiful pendant 
of the Geeta, so artistically perfected, is being hooked on to 
the wondrous necklace of Mahabaratha by these closing five 
stanzas, with which Sanj>ya concludes his “ running com- 
mentary ”, containing, in a very few chosen expressions, the 
glory of the Geeta, the miraculous revival of Arjuna, the 
subjective reaction in Sanjaya himself as he listened to this 
wondrous conversation, and a declaration of Sanjaya’s own 
faith in the true culture of the Hindus, 

‘‘ Thus have I heard this dialogue between Vasudeva and 
the high souled Arjuna''; In the context of the Vyasa- 
literature, the conversation between Vasudeva, Lord Krishna, 
and the son of Pritha, Arjuna, is but a silent mystic dialogue 
between the “higher” and the “lower” in man, the 
“spirit” and the “matter”. Vasudeva means the Lord 
(Deva) of the Vasus ; the eight Vasus (Astha-vasii) together 
preside over Time. Therefore, Vasudeva in its mystic 
symbolism stands for the Consciousness that illumines the 
“ concept of Time ” projected by the intellect of man— in 
short, Vasudeva is the Atma, the Self. Partha represents 
matter (earth) which is capable of shedding itself, sheath 
after sheathf and emerge out as the pure Eternal Spirit, the 


t Refer the discussion of the five sheaths of matter 
(Pancha~kosa) discussed in Swamiji’s Discourses of Tittreyo- 
panishad; also read Sri Swamiji’s book, “ Meditation and 
Life.” 
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Supreme. This act of undressing himself of his matter 
vestures (Vasthrapaharana) is man’s highest art, the Art of 
Unveiling the Infinite through the finite. The technique of 
this art is the theme of the Geeta. 

Wonderful (Adbhutam ) — This philosophy of the Geeta 
listened to so far by Sanjaya is reviewed by him as miracul- 
ous, wonderful. Every philosophy, no doubt, is a marvel 
of man’s intellect and its subtle visions and powers of com- 
prehension. But the philosophy of the Geeta was indeed a 
shade more marvellous and wonderful to Sanjaya than all 
others philosophies, because, by the very touch of it, it had 
revived the blasted personality of Arjuna into a dynamic 
whole. Because of this practical demonstration of its 
powers to bless man, the Geeta philosophy has acquired to 
itself the rare shine of the marvellous. 

It has proved, beyond all doubt, that every average 
human being is endowed with much potential power with 
which he can easily conquer all the expressions of life in 
him and command them to manifest exactly as he wants. 
He is the Lord of his life: the master of the vehicles, and 
not a victim of some other mightier Power who had created 
him, only to be endlessly teased by the whims and fancies of 
his own body, mind and intellect. When this truth is 
revealed, it is but human for Sanjaya in effect to exclaim, 
“Oh! what a marvellous revealation. What a stupendous 
demonstration 1! Adbhutam //^” 

High’Souled Partha — In the stanza Arjuna has been 
glorified and not Lord Krishna, the Parthasaradhi. The 
Pandava Prince, Arjuna, had the courage and heroism to 
come out of his mental confusions, when he gained the right 
knowledge from his master’s teachings. Certain acts success- 
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fully undertaken by a child calls forth our admiration, but 
the same acts performed by a grown-up person, perhaps, 
look too rediculous and childish. To the omnipotent Lord 
the declaration of the whole Geeta itself is but a love-play. 
But, for the confused Arjuna to understand the philosophy 
and heroically walk out of his natural confusions is indeed 
an achievement — something worthy of our appreciation. 
Thus, Krishna, the All-perfect, is almost ignored ; but 
Arjuna, the mortal, who has understood the art of living as 
expounded in the Geeta, and had actually revived himself 
by living it, is heartily congratulated and glorified. 

Sanjaya’s sympathies were with the Pandavas ; but as 
a personal minister he was eating the salt of Dritharashtra, 
and it was not Dharma for him to be disloyal to his master. 
At the same time, in the context of the politics of that time, 
Dhritharashtra was, perhaps, the only one who, even then, 
could stop the war. Diplomatically Sanjaya tries his best, 
in these stanzas, to bring into the blind man’s heart the 
suggestion of a peace treaty. He makes the blind king 
understand that Lord Krishna has revived and reawakened 
the hero in Arjuna The blind king is reminded of what 
the consequences would be : the death and disaster of his 
hundred children, the pangs of separation in his old age, the 
dishonour of it all— all these are brought home to Dritha- 
rashtra. But the tottering king’s blindness seems to be not 
only physical but also mental and intellectual. The beseech- 
ing Sanjaya’s moral suggestions only fall on the deaf ears of 
the blind elder. 

Sanjaya expresses with open acknowledgement his indebt- 
edness to Sri Vyasa Bhagavan : 
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VO NO 

W^ ll'sMI 

75. vyasaprasadac chriitavan 

etad giihyam aham param 
yogam yogesyarat krsnat 

sakshat kathayatah svayam 

Through the grace of Vyasa> 
have heard, this, secret, 

- 1? 'it - supreme, - Yoga, - from 

the Lord of Yoga, - from Krishna, - 

directly, - declaring, - Himself. 

75. Through the grace of Vyasa I have heard, this 
supreme and most secret Yoga, directly from 
Krishna, the Lord of Yoga, Himself declaring it. 

Before the Geeta Discourses were started, among the 
chivalrous champions who had assembled for the battle, 
Vyasa had approached Dritharashtra to offer him the power 
of vision to witness the war; however, the week heart of 
the vile king had not the courage to accept the offer. While 
declining, the king had suggested that if this power could be 
given to Sanjaya, the king could, through the faithful 
minister, listen to a running commentary of what is happen- 
ing on the Kurukshetra battle-field. It is thus from Vyasa that 
Sanjaya gained the special faculty for witnessing and listen- 
ing to all that had happened and had been said in the 
distant battle-field, when he was only sitting in the carpeted 
chambers of the Kaurava palace. Grateful to Sri Veda 
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Vyasa for giving him this wonderful chance of listening to 
this “ supreme and most profound yoga ”, Sanjaya is men- 
tally prostrating to the incomparable poet-sage, the author 
of the Mahabaratha. 

Directly from Krishna Himself (Yogeswara Krishnath ) — 
The suggestion is NOT that Sanjaya had never heard the 
philosophy of the Upani^^hads, ever before and that the 
novelty of the revelation had stunned him. But his joy is 
in that he has got a chance to listen to the Eternal Know- 
ledge of the Upanishads directly from the Lord of all Yogas, 
Sri Krishna Himself (Sakshath) who had delivered it by 
His own sacred lips. 

Here also we can see how Sanjaya is sincerely trying to 
make the blind Dritharashtia realise that it is not Krishna, 
the son of Devaki, nor the cow-herd boy, but it is the Lord 
Himself, the Yogeswara, who has revived Arjuna, and who 
is serving His devotee as His charioteer. The blind king is 
reminded that his children, though they have marshalled a 
larger army, stand really doomed for destruction, since they 
have to face the Infinite Lord Himself in their enemy ranks. 

The deep impression, created by this irresistible philosophy 
on the devoted heart of Sanjaya is vividly painted: 

^ 3|i|: 11^35,11 

76. rajan samsmrtya-samsmrtya 

samvadam imam adbhutam 
kesavarjunayoh puny am 
hrsyami ca muhur-muhuh 
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OKing, having remembered, 

^^55^ - having remembered, - the dialogue, 

this, - wonderful, %5TcrT^?r^ft: -between 

Kesava and Arjuna, gtr^t-holy, - (I) re- 

joice, ^ - and, - again, gg: - again. 

76. O King, remembering this wonderful and holy 
dialogue between Kesava and Arjuna I rejoice 
again and again 

Herein we have a clear statement of Sanjaya’s reactions 
on listening to the Lord’s Sacred Song. He says ‘‘ this dis- 
course between Krishna and Arjuna ” — between God and 
man, between the Perfect and the Imperfect, between the 
“higher” and the “lower” — is at once ''wonderful and 
hoJy^\ 

The vision and impression created in the heart by the 
philosophy that was heard are so deep and striking that 
Sanjaya admits how irresistible the memory of those v^ords 
rise up again and again in his bosom, giving him “ the thrill 
of joy ” (Harsham). 

Indirectly Vyasa is prescribing the method of study of 
the Geeta. It being “a handbook of instruction ” on the 
Art of Living, it has to be read again and again, repeatedly 
reflected upon and continuously remembered, until the inner 
man in us is completely re-educated in the way-of-life that 
Geeta charts for man. The reward for such a painstaking 
study, and consistency of application has also been clearly 
pointed out. 

One comes to rejoice again and again as one comes to 
recognise a definite purpose in the otherwise purposeless 
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pilgrimage of man, from the womb to the tomb, called the 
life. The study of the Geeta gives not only a purpose to 
our very existence but it has got a positive message of hope 
and cheer to deliver to the world. Geeta picks us up from 
the bye-lanes of life and enthrones us as the sovereign power 
that rules, commands and orders our own life within. 

Thus Geeta is an infinite fountain-head of inspiration 
and thrilled joy. It provides our minds with a systematic 
scheme of re-education whereby it helps us to discover a 
secret power in ourselves to tackle intelligently the chaotic 
happenings around us, which constitute our world of 
challenges. The Geeta-educated man learns to recognise a 
rhythm, to see a beauty, and to hear a song in life — a life 
which was till then a mad death-dance of appearance and 
disappearances of things and beings. 

Sanjaya confesses that not only the philosophy enchants 
his mind but even the memory of the Lord's wondrous form as 
the total manifested Universe has a magic of its own which 
warms up his heart. 


^ ^ 3^: 3^: l|\3vsl| 

77. tac ca samsmrtya-samsmrtya 
rupam atyadbhutam hareh 
vismayo me mahan rajan 
hrsyami ca pvnah-punah 

crgc^-That, g-and, -having ramem- 

bered, - having remembered, ^tf -the form, 

• the most wonderful, - of Hari, 
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- wonder, ^ - my, great, - O King, 

f;rq-TfiT -(I) rejoice, 5^- and, - again, jrf: - again, 

77. And remembering, remembering, also that most 
wonderful Form of Hari, great is my wonder, 
O king ; and I rejoice again and again. 

“ As I often remember repeatedly that most wonderful 
form of Hari ” : — Lord Krishna, the charioteer, gave the 
vision of His Cosmic Form (Viswaroopam) in an earlier 
chapter* ; it is that Form that is indicated by Sanjaya here. 
The Cosmic Form of the Lord is as impressive to the man 
of heart as the philosophy of the Geeta is unforgettable to 
the man of intelligence. The concept of Lord’s “total- 
form” is no doubt originated in the Geeta but it need not 
necessarily be a mere poetic vision of the great Yyasa. 
There are others whose experiences are almost parallel. 


* Refer the description of the Lord’s Cosmic Form as 
given in Chapter 11, stanza 5 to 47. 

t Tn “ Studies in the History and Method of Science ” 
edited by Charles Singei (1937), the editor quotes the report of 
a vision which saint Hildegard (1098-1 180) had ; she saw “a 
fair human form” which declared to her His identity in 
almost identical words as the description in the Geeta: 
“ I am that Supreme and fieiy force that sends forth all the 
sparks of life. Death hath no part in me, yet do I allot it, 
wherefor I am girt about with wisdom as with wings. I am 
that living and fiery essence of the divine substance that 
.glows in the beauty of the field. I shine in the waters. I 
burn in the Sun and the moon and the stars. Mine is .that 
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To a great devotee, remembering the Form of the 
Beloved-of-his-heart is itself an ecstatic joy, and where love 
is, there, in repeated onward gushes, the mind automatically 
reaches, and every time his mind in that state of Love 
Divine recognises that every existing thing in the world, 
sentient and insentient, is but His incomparable Infinite 
Form. To such a devotee heat and cold are He. Joys and 
sorrows are but the play of the Lord ; honour and dishonour 
are but the teasing jokes of the Lover of his heart ! Re- 
cognising thus, in and through life, everywhere the Harmony 
of the Oneness, which he had seen in the Lord’s Cosmic 
Form, the heart of a true devotee dances in joy at every- 
thing, on all occasions. 

If the philosophy of the Geeta as it reveals to us the 
glorious purpose in life, inspires and thrills the thinking 
aspect in man, the vision of the smiling Lord of Brindavan 
behind every name and form, beneath every experience, 
under every situation, adds a life giving joy and maddening 
ecstasy to the drunken heart of love. 

Given the freedom I suppose, Sanjaya would have 
written a full length Sanjaya-song on the Lord’s Divine 
Song !I When the head is thrilled with the silence of under- 


mysterious force of the visible wind. I sustain the breath 
of all living. I breathe in the verdure and in the flowers, 
and when the waters flow like living things, it is 1. I form- 
ed those columns that support the whole earth all these 

live because I am in them and am of their life, I am wis- 
dom. Mine is the blast of the thundered word by which all 
things were made. I permeate all things that they may not 
die. I am life”. 
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standing and the heart is intoxicated with the embrace of 
love, the man gets transported into a sense of inspired fulfil- 
ment, and to express that satisfaction language is but a 
frail vehicle ; therefore, without dilating much upon what is 
uppermost in his mind, Sanjaya summarises them all into a 
declaration of his burning faith, m this concluding stanza of 
the Bhagawad Geeta. 

^ 1 1 VS II 

78. yatra yogesvarah kisno 

yatva partho dhanurdharah 
tatra srir vijayo hhutir 
dhruva nitir matir mama 

qw Wherever, - the Lord of Yoga, 

- Krishna, qq - wherever, qTq: - Partha, qg- 
q?:: ■ the archer, gq - there, sft: - prosperity, Rqq: 
- victory, - exppnsions, qqr - Sound, firm, 

steady, - policy, qfq - conviction, qir - my- 

78. Wherever is Krishna, the Lord of Yoga, wherever 
is Partha, the archer, there are prosperity, victory, 
happiness and firm (Steady or Sound) policy ; 
such is my conviction. 

This is the closing stanza of the Sreemad Bhagavad 
Geeta, which contains altogether seven-hundred and one 
verses'^. This concluding verse has not been siifiiceintly 


* There are others who consider the Geeta as having 
only 700 stanzas. It is because thre is a controversy regard- 
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thought over and commented upon by the majority of com- 
mentators of the Geeta. The superficial word meaning of 
the verse, in fact, can only impress any intelligent student, 
at its best, as rather drab and diy. After all Sanjaya is 
expressing his private faith in and his personal opinion about, 
something, which the readers of Geeta need not necessarily 
accept as final. Sanjaya in ejffect says, Where there is 
Krishna, the Lord of Yoga, and Arjuna, ready with his bow, 
there prosperity {Sree) succtss {Vijaya) expansion (Bhooti) 
and sound policy (Dhruva^neeti) will be ; this is my sure 
faith”. 

After all a student of the Geeta is not interested in 
Sanjaya’s opinion, and it all most amounts to a foul and 
secret indoctrination, if Sanjaya means diplomatically to 
inject into us his own personal opinion. Geeta, as a “ Uni- 
versal Scripture ”, would have fallen from its own intrinsic 
dignity as “ the Bible of man ” had -this stanza no Eternal 
Truth to suggest, which invokes readily a universal appeal. 

The perfect artist Vyasa could never have such a 
mistake ; indeed there is a deeper significance in which an 
unquestionable truth has been expounded. 

Krishna, the Lord of Yoga {Yogeswara Krishna ) — All 
through the Geeta Krishna represented the Self, the 
Atman. This spiritual core is the Ground upon which the 


ing the opening stanza of the 13th Chapter, which contains 
a question that Arjuna asks. This stanza attributed to 
Arjuna is in some manuscripts not available thetefore; 
without it, the text has only 700 stanzas arranged in Tts~-h8 
Chapters. Refer our commentary on the opening stanza of 
Chapter 13. 
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entire play of happenings is staged. He can be invoked 
within the bosom of each one of us through anyone of the 
Foga-techniques expounded in the Geeta. 

Arjuna, ready with his bow, (Partho Dhanurdharaha ) — 
Partha represents in this text book, “the confused, limited, 
ordinary mortal, with all his innumerable weaknesses, 
agitations and fears’’. When he has thrown down his 
instrument of effort and achievement, his bow, and has 
reclined to impotent idleness, no doubt, there is no hope for 
any success or prosperity for this hero. But when he is 
“ ready with his bow'‘\ when the ordinary mortal is no more 
idle but has a willing readiness to use his faculties to brave 
the challengejs of his life, there, in that man, we recognise a 
Partha, ready with his bow 

Now putting these two pictures together— Lord Krishna, 
the Yogeswara and Arjuna, the Dhanwdhara — the symbolism 
of a way-of-life gets completed, wherein, reinforced with the 
spiritual understanding man gets ready to exert and pour in 
his endeavours to tame life and master prosperity. In such 
a case there is no power that can stop him from all success. 
In short, the creed of the Geeta is that spirituality can be 
lived in life and true spiritual understanding is an asset to a 
man engaged in the battle of life. 

Today’s confusions in Society and man’s helpless insigni- 
ficance against the flood of events, — inspite of all his achi- 
evements in science and mastery over matter — are seen, 
because the Yogeswara in him is lying neglected, uninvoked. 
A happy blending of the sacred and the secular is the policy 
for man advised in the Geeta. In the vision of Sri Veda 
Vyasa, he sees world order in which man pursues a way-of- 
life in which the spiritual and the material values are happily 
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wedded to each other. Mere material production can, no 
doubt bring immediately a spectacular flood of the dreary 
wealth in to the pockets of man, but not peace and joy into 
his heart. Prosperity without and no peace within is a 
calamity, gruesome and terrible. 

The stanza at once refuses to accept the other extreme : 
Yogeswam Krishna could have achieved nothing on the 
battlefield of Kurukshetra without Pandava Prince, Arjuna, 
armed and ready to fight. Mere spirituality without meterial 
exertion and secular achievements will not make life dynamic. 
I have been trying my best to bring about as clearly as I can 
this running vein of thought throughout the Geeta, which 
expounds the Philosophy of Harmony and explains vs plan 
for man’s enduing happiness. 

Krishna in the Geeta stands for the marriage between 
secular and the sacred. Naturally, it is the ardent faith in 
Sanjaya‘‘* that when a community or nation has its masses 
galvanized to enduie, to act and to achieve (Partha, the 
bowman) and if that generation is conscious of and has 
suffiicienlly invoked the spiritual purity of head and heart in 
themselves (Krishna, the Lord of Yoga) in that generation 
prosperity, success, expansion and a sound sane policy 
become the natural order. 

Even in the arrangement of these terms— prosperity, 
success, expansion and sound policy — there is an undercur- 
rent of logic which is evidently clear to all students of World 
History. In the context of the modern times and its political 
experience we know that without an intelligent and steady 


* Sanjaya — Sam+Jaya — “ the victoriously self-controll- 
ed, completely self-mastered. 
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policy no Government can lead a nation to any substantial 
achievement. With sound policy, expansion of all the 
dormant faculties in the community is brought about, and 
then only the spirit of coordination and brotherhood in the 
fields of achievement come to play. In this healthy spirit of 
love and cooperation, when a disciplined people work hard, 
and when their efforts are intelligently channelised by the 
sound policies of the Government, success cannot be far 
away. Success thus earned, as a result of the national 
endeavour, discplined and channelised by a firm intelligent 
policy, should necessarily yield tiue piospeiiiy. A saner 
philosophy we cannot find even in the existing political 
thoughts.. 

To make myself more clear : enduring prosperity must 
be that which is arising from successful endeavour, that is 
the results of cooperative and loving endeavour, and this 
cannot yield any success unles it is nurtured and nourished, 
guarded and protected by an intelligent and sound policy. 

Thus read, it becomes evidently clear that it is not only 
Sanjaya’s faith, but it is the ardent conviction of all men of 
self control and disciplined mind (Sanjayas) trained to think 
independently. 

There are some commentators of the Geeta, who draw 
our attention to this lost word of the Geeta my” (mama) 
and to the opening word in the Geeta, Dharma^"'\, Bet* 
ween these two words the garland of the seven-hundred- 
stanzas are hung together in its immortal beauty, afid so 


t Chapter I Stanza 1 : “ Dharma-Kshetrae Kum-Ksher- 
trae 
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these commentators summarize the me^aning of the Geeta as 
My Dharma ” {Mama Dharma) Ge^eta explains the nature 
of man, my dharma, and the nature of Truth, My Dharma, 
and how the true life starts when these two are harmonised 
together and come to play in one single individual. The ideal 
nature of all true students of the Geeta therefore should be 
a glorious synthesis of both the Spiritual Knowledge expressed 
in his equipoise and character, and the dynamic love expres- 
sed through his service of mankind and his readiness to 
sacrifice. 

Om Tat Sat ity srimad bhagavadgitasupanisatsu 
brahmavidyayam yogasastre sri krishnarjima- 
samvade Mokshasanyasayogo 
nama ashtadaso dhyayah. 

On Tat Sat. Thus, in the Upanishads of the glorious 
Bhagavad-Geka, in the Science of the Eternal, in the scrip- 
ture of Yoga, in the dialogue between Sri Krishna and 
Arjuna, the eighteenth discourse ends entitled : 

The Yoga of Liberation Thro’ Renunciation. 

The closing chapter is entitled as Liberation through 
Renunciation (Moksha-samnasa-yoga) . This term is very 
closely reminiscent of the Asparsa-yoga of the Upanishads,* 


* Refer Swamiji’s Discourses on Mandukya and Karika. 
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and the definition, of Yoga as given by Krishna Himself in an 
earlier chapter f. To renounce the false values of life in us 
is at once to rediscover the Divine nature in each one of us 
which is the essential heritage of man. To discard the best 
in us (Sannyasa), is the Liberation {Moksha) of the Angel in 
us t- 


OM TAT SAT 

Mama Sad-Guru TAPOVANA-CARANAYOHO. 
‘‘ AT THE FEET OF My Master Tapovanam 




t Read our commentary upon “ Dukha-samyoga-viyo- 
gam-yoga- Samgitam ” (Chapter VI stanza 23). 

J For a detailed treatment upon the significances of the 
various terms in the epilogue, please refer the concluding 
portions in Chapters I and II in our DISCOURSES ON 
GEETA, Vol. 1. 
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THIS IS WHAT THEY SAY ON GEETA 


Early in my childhood I had felt the need of a scripture 
that would serve me as an unfailing guide through the trials 
and temptations of life. The Vedas could not supply that 
need, if only because to learn them would require fifteen to 
sixteen years of hard study at a place like Kasi for which 
I was not ready then. But the Gita, 1 had read some-where, 
gave within the compass of its seven hundred verses the 
quintessence of all the Shastras and the Upanishads. That 
decided me. I learnt Sanskrit to enable me to read the 
Geeta. Today the Geeta is not only my Bible or my Koran ; 
it is more than that — it is my mother. I lost my earthly 
mother who gave me binh long ago. But this eternal mother 
has completely filled her place by my side ever since. She 
never changed, she has never failed me. When I am in 
defiiculty or distress, I seek refuge in her bosom. 

It is sometimes alleged against the Gita that it is too 
difficult a work for the man in the street. The critscism, 
I venture to submit, is ill-founded. If you find all the 
eighteen chapters too difficult to negotiate, make a careful 
study of the first three chapters only. They will give you in 
a nutshell what is propounded in greater detail and from 
different angles in the remaining fifteen chapters. 

Even these three chapters can be further epitomised in 
a few verses that can be selected from these chapters. Add 
to this the fact that at three distinct places, the Gita goes 
even further and exhorts us to leave alone all ‘ isms ’ and 
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take refuge in the Lord alone, and it will be seen how base- 
less is the charge that the message of the Gita is too subtle 
or complicated for lay minds to understand. 

The Gita is the universal mother. She turns away 
nobody. Her door is wide open to any one who knocks. 
A true votary of the Gita does not know what disappoint- 
ment is. He ever dwells- in perennial joy and peace that 
passeth understanding. But that peace and joy come not to 
the sceptic or to him who is proud of his intellect or learn- 
ing. It is reserved only for the humble in spirit who brings 
to her worship a fullness of faith and an undivided single- 
ness of mind. There never was a man who worshipped her 
in that spirit and went back disappointed. 

The Gita inculcates the duty of perseverance in the face 
of seeming failure. It teaches us that we have a right to 
actions only but not to the fruit thereof, and that success 
and failure are one and the same thing at bottom. It calls 
uponTis to dedicate ourselves, body, mind and soul, to pure 
duty, and not to become mental voluptuaries at the mercy 
of all chance desires and undisciplined impulses. As a 
‘‘ Satyagrahi ”, I can declare that the Gita is ever persenting 
me with fresh lessons. Ifsomebody tells me that this is my 
delusion, my reply to him would be that I shall hug this 
delusion as my richest treasure. 

I would advise every one to begin the day with an early 
morning recitation of the Gita. Take up the study of the 
Gita not in a carping or critical spirit, but in a devout and 
reverent spirit. Thus approached, she will grant your every 
wish. Once you have tasted of its sweet nectar, your 
attachment to it will grow from day to day. The recitation 
of the Gita verses will support you in your trials and con- 


2 



sole you in your distress, even in the darkness of solitary 
confinement. 

— Mahatma Gandni. 

1 find a solace in the Bhagavadgita that I miss even in 
the Sermon on the mount. When disappointment stares me 
in the face and all alone I see not one ray of light, I go back 
to the Bhagavadgita. I find a verse here and a verse there 
and I immediately begin to smile in the midst of overwhelm- 
ing tragedies— and my life has been full of external tragedies 
— and if they have left no visible, no indelible scar on me, 

I owe it all to the teaching of the Bhagavadgita. 

— Mahatma Gandhi, 

Among the priceless teachings that may be found in the 
great Hindu poem of the Mahabharatha, there is none so 
rare and precious as this “ The Lord’s Song Since it fell 
from the divine lips of Shri Krishna on the field of battle, 
and stilled the surging emotions of the disciple and friend, 
how many troubled hearts has it quieted & strengthened, how 
many weary souls has it led to him! It is meant to lift the 
aspirant from the lower levels of renunciation, where objects 
are renounced, to the loftier heights, where desires are dead, 
and where the Yogi dwells in calm & ceaseless contemplation 
while his body and mind are actively employed in discharg- 
ing the duties that fall to his lot in life. That the spiritual 
man need not be a recluse, that union wiih divine life may 
be achieved and maintained in the midst of wordly affairs, 
that the obstacles, to that union lie, not outside us, but with^ 
in us, such is the central lesson of the Bhagavad-Gita. 

It is a scripture of Yoga ; now Yoga is litarally union ; 
and it means harmony with the Divine law, the becoming 
one with the Divine life, by the subdual of all outwaid-going 
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energies. To reach this, balance must gained, as also equili- 
brium, so that self, joined to the self, shall not be affected by 
pleasure or pain, desire or aversion, or any of the “ pairs of 
opposites”, between which untrained selves swing backwards 
and forwards. Moderation is therefore, the key-noie of the 
Gita and the harmonising of all the constituents of man, till 
they vibrate in perfect attunement with the one, the supreme 
self. This is the aim the disciple is to set before him. He must 
learn not to be attractive by the attractive, nor repelled by 
the repellent, but must see both as manifestations of 
the Lord, so that they may be lessons for his guidance, 
not fetters for his bondage. In the midst of turmoil, he 
must rest in the Lord of Peace, discharging every 
duty to the fullest, not because he seeks the results of 
his actions, but because it is his duty to perform them. 
His heart is an attar ; love to his Lord, the flame burning 
upon it ; all his acts, physical and mental, are sacrifices 
offered on the altar, and once offered, he has with them 
no further concern. 

As though to make the lesson more impressive, it was 
given on a field of battle. Arjuna, the warrior-prince, was 
to vindicate his brother’s title, to destory a usurper who 
was oppressing the land : it was his duty as prince, as war- 
rior, to fight for the deliverance of his nation and to restore 
order and peace. To make the contest more bitter, loved 
comrades and friends stood on both sides, wringing his heart 
with personal anguish, and making the conflict of duties as 
well as physical strife. Could he slay those to whom he owed 
iove and duty, and trample on ties of kindred? To break 
family ties was a sin ; to leave the people in crual bondage 
was a sin ; where was the right way? Justice must be done, 
else law would be disregarded: but how slay without sin? 
The answer is the burden on the book. Have no personal in- 
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terest in the event : carry out the duty imposed by the position 
in life, realise that Ishvara, at once Lord and Law, is the 
doer, working out the mighty evolution that ends in bliss 
and peace; be identified with him by devotion, and then per- 
from duty as duty, fighting without passion or desire, with- 
out anger or hatred ; thus Activity forges no bonds, Yoga 
is accomplished, and the soul is free. 

Such is the obvious teaching of this sacred book. But 
as all the acts of an Avatara are symbolical, we may pass 
from the outer to the inner planes, and see in the fight of 
Kurukshetra the battle-field of the Soul, and in the sons of 
Dhritarashtra, enemies it meets in its progress; Arjuna be- 
comes the type of the struggling Soul of the disciple, and 
Shri Krishna is the Logos of the Soul. Thus, the teaching 
of the ancient battle-field gives guidance in all later days, 
and trains the aspiring soul in treading the steep and thorny 
path that leads to peace. To all such souls in the East and 
West come these divine lessons ; for the path is one, though 
it has many names, and all Souls seek the same goal, though 
they may not realise their unity. 

— Mrs. Annie Besant 

The Gita is a bouquet composed of the beautiful flowers 
of spiritual truths collected from the Upanishads. 

— Swwni Vivekananda 

1 believe that in the whole history of mankind, the 
greatest outstanding personality having the deepest and the 
most profound knowledge and possessing super-human 
powers is Shri Krishna. I further believe that in all the 
living languages of the world, there is no book so full of 
truth-knowledge, and yet so handy as the Bhagavadgita. 
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This wonderful book of eighteen small chapters contains 
the essence of the Vedas and the Upanishads and is a sure 
guide of the way to perfect happiness, here as well as here- 
after. It preaches the three-fold way of Knowledge, Action, 
and Devotion, leading to the highest good of mankind. It 
biings to men the highest knowledge, the purest love and 
the most luminous action. It teaches self-control, the three- 
fold austerity, non-violence, truth, compassion, obedience 
to the call of duty for the sake of duty, and putting up a 
fight against unrighteousne^^s (Adharmo). 

Full of knowledge and truth and moral teaching, it has 
the power to raise men from the lowest depths of ignorance 
and suffering to the highest glories of divine beings. To my 
knowledge, there is no book in the whole range of the 
world’s literature so high above all as the Bhagavadgita, 
which is a treasure-house of Dharma, not only for Hindus 
but for all rnankind. Several scholars of different countries 
have by study of this book acquired a pure and perfect 
knowledge of the Supreme Being Who is responsible for the 
creation, preservation and destruction of the universe, and 
and have gained a stainless, desireless, supreme devotion 
to His feet. Those men and women are very fortunate who 
have got this little lamp of light full of an inexhaustible 
quantity of the oil of love, showing the way out of the dark- 
ness and ignorance of the world. It is incumbent on such 
people to use it for all mankind groping in the darkness. 

— Madan Mohan Malaviya 

What is the message of the Geeta and what its working 
value, its spiritual utility to the human mind of the present 
day, after the long ages that have elapsed since it was writ- 
ten and the great subsequent transformations of thought and 
experience? The human mind moves always forward, alters 
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its viewpoint and enlarges its thought-substance, and the 
effect of these changes is to render past systems of thinking 
obsolete or, when they are preserved, to extend, to modify 
and subtly or visibly to alter their value. The vitality of an- 
cient doctrine consists in the extent to which it naturally len- 
ds itself to such a treatment ; for that means that whatever 
may have been the limitations or the obsolesences of the form 
of its thought, the truth of substance, the truth of living vi- 
sion and experience on which its system was built, is still 
sound and retains a permanent validity significance. The Gita 
is d book that has worn extraordinarily well, and it is almost 
as fresh and still in its real substance quite as new, because 
always renewable in experience, as when it first appeared in 
or was written into the frame of the ‘ Mahabhaiata It is 
still received in India as one of the great bodies of doctrine 
that most authoritatively govern religious thinking; and its 
teaching is acknowledged as of the highest value if not 
wholly accepted by almost all shades of religious belief and 
opinion. Its influence is not merely philosophic or academic 
but immediate and living, an influence both for thought and 
action, and its ideas are actually at work as a powerful shap- 
ing factor in the revival and renewal of a nation and a cul- 
ture. It has even been said recently by a great voice that all 
we need of spiritual truth for the spiritual life is to be found 
in the Gita. It would be to encourage the superstition of the 
book to take too literally that utterance. The truth of the 
spirit is infinite and cannot be circumscribed in that man- 
ner. Still It may be said that most of the main clues are 
there and that after all the later developments of spiritual 
experience and discovery we can still return to it for a large 
inspiration and guidance. Outside India too it is universally 
acknowledged as one of the world’s great scriptures, although 


7 



in Europe its thought is better understood than its secret of 
spritual practice. 

— Atirobindo, 


The Bhagavadgita is more a religious classic than 
a philosophical treatise. It is not an esoteric work designed 
for and understood by the specially initiated but a popular 
poem which helps even those “ who wander in the region 
of the many and variable”. It gives utterance to the aspira- 
tions of the pilgrims of all sects whe seek to tread the inner 
way to the city of God. We touch reality most deeply, 
where men struggle, fail and triumph. Millions of Hindus, 
for centuries, have found comfort in this great book which 
sets forth in precise and penetrating words the essential 
principles of a spiritual religion which are not contingent on 
ill-founded facts, unscientific dogmas or arbitrary fancies. 
With a long history of spiritual power, it serves even today 
as a light to all who will receive illumination from the pro- 
fundity of its wisdom which insists on a world wider and 
deeper than wars and revolutions can touch. It is a power- 
ful shaping factor in the renewal of spiritual life and has 
secured an assured place among the world’s great scriptures. 

The teaching of the Gita is not presentod as a meta- 
physical system thought out by an individual thinker or 
school of thinkers It is set forth as a tradition which has 
emerged from the religious life of mankind. It is articulated 
by a profound seer who sees truth in its many-sidedness and 
believes in its saving power. It represents not any sect of 
Hinduism but Hinduism as a whole, not merely Hinduism 
but religion as such, in its universality, without limit of 
time or space, embracing within its synthesis the whole 
gamut of the human spirit, from the crude fetishism of the 
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savage to the creative aflBrmations of the saint. The sugges- 
tions set forth in the Gita about the meaning and value 
of existence, the sense of eternal values and the way in 
which the ultimate mysteries are illumined by the light of 
reason and moral intuition provide the basis for agreement 
in mind and spirit so very essential for keeping together the 
world which has become materially one by the universal 
acceptance of the externals of civilization. 

As the colophon indicates, the Bhagavadgita is both 
metaphysics and ethics, brahmavidya and yogasastra, the 
science of reality and the art of union with reality. The 
truths of spirit can be apprehended only by those who pre- 
pare themselves for their reception by rigorous discipline. 
We must cleanse the mind of all distraction and purge the 
heart from all corruption, to acquire spiritual wisdom. 
Again, the preception of the truth results in the renewal of 
life. The realm of spirit is not cut off from the realm of 
life. To divide man into outer desire and inner quality is 
to violate the integrity of human life. The illumined soul 
acts as a member of the kingdom of God, affecting the 
world he touches and becoming a saviour to others. The 
two orders of reality, the transcendent and the empirical, 
are closely related. The opening section of the Gita raises 
the question of the problem of human action. How can we 
live in the Highest Self and yet continue to work in the 
world. The answer given is the traditional answer of 
the Hindu religion, though it is stated with a new empha- 
sis. 


By its official designation, the Gita is called an upanisad, 
since it derives its main inspiration from that remarkable 
group of scriptures, the upanisads. Though the Gita gives 
us a vision of truth, impressive and profound, though it 
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opens up new paths for the mind of man, it accepts assump- 
tions which are a part of the tradition of past generations 
and embedded in the language it employs. It crystallizes 
and concentrates the thoughts and feelings which were deve- 
loping among the thinking people of its time. The fratricidal 
struggle is made the occasion for the development of a 
spiritual message based on the ancient prajna purani, 

of the Upanisads. 

— Dr. Radhakrishnan. 

The Gita is one of the clearest and most comprehensive 
summaries of the Perennial Philosophy ever to have been 
done. Hence its enduring value, not only for Indians, but 

for all mankind The Bhagavadgita is perhaps the most 

systematic spiritual statement of the Perennial Philosophy. 

— Aldous Huxley, 

This Famous Gitasastra is an epitome of the essentials 
of the whole Vedic teaching. A knowledge of its teaching 
leads 10 the realization of all human aspirations. 

— Shankara, 

The Geeta was not preached either as a pastime for 
persons tired out after living a worldy life in the pursuit of 
selfish motives, nor as a preparatory lesson for living such 
worldly life, but in order to give philosophical advice as to 
how one should live his worly life with an eye to Release 
moksha, and as to the true duty of human beings in worldly 
life. My last prayer to everyone, therefore, is that one 
should not fail to thoroughly understand this ancient science 
of the life of a householder, or of worldly life, as early as 
possible in one’s life. 

— Bal Gangadhar Tilak, 


10 



INDEX 

3t 



Chapter 

Verse 

Vol. 

Page 

^rfir iJcTTR 

2 

34 

1st 

188 


8 

24 

2nd 

794 


2 

24 

1st 

168 

^5r5q-?irrffr 

4 

6 

1st 

382 

3Ti^ra'^«rr?i^ 

4 

40 

1st 

465 


1 

4 

1st 

45 

3T«r ^fi 

3 

36 

1st 

355 

3T«r ^qTvirgq; 

12 

9 

2nd Part B 

253 

3T?i %RfTrq 

2 

33 

1st 

185 

3T«T RRSTRiq; 

2 

26 

1st 

173 

3T?igrr ?rtm?ii^5r 

6 

42 

2nd 

645 


10 

42 

2nd Part B 

114 

3T!cr sq-crfeicrrfi'^srerr 

1 

20 

1 St 

64 

3i^cr^cTr5ig^s^ 

12 

11 

2nd Part B 

259 

CRcrV^TR 

11 

45 

2nd Part B 

207 

si^JiT^T^ ^^Rq; 

17 

22 

3rd 

312 

3T5:if ^^^irTRI 

12 

13 

2nd Part B 

265 

sTt^rq V{qfq% qr 

18 

32 

3rd 

298 

^^iqfmq^rf^ni 

1 

41 

1st 

89 

ST^SJt^W SI^5ITR^ 

15 

2 

3rd 

171 




Chapter 

Verse 

Vol. 

Page 


8 

4 

2nd 

733 


8 

2 

2nd 

731 

^mgrsT ?r«rr 

18 

14 

3rd 

355 

sr^qrfiTfrTSTR^rsrii; 

13 

12 

3rd 

29 

3Tv%?r^ ^ ?T f irq; 

18 

70 

3rd 

503 

STJTfcT^q' nsrr 

1 

16 

1st 

61 

3T?T?cT^rf^ fTmrfrr 

10 

29 

2nd Part B 

76 

3T^p2r%crT: ^?rcrn 

8 

14 

2nd 

770 

STJTPqTf^ScrJIFcTV fff 

9 

22 

2nd 

857 


12 

16 

2nd Part B 

270 

sT?rT%5rTBrjjnicgTfj;, 

13 

32 

3rd 

77 

sTcrrf^TrwT?cr;T^?cr 

11 

19 

2nd Part B 

153 

sTJTrmci: 

6 

1 

2nd 

544 

sTmiwi 'sr 

18 

12 

3rd 

349 


17 

15 

3rd 

300 

3T3?i?^ 

18 

25 

3rd 

378 

3T^^i%Trfw^f?<rT: 

16 

16 

3rd 

255 

3T%5jjHrif^?:s!^3i%5rq^ 

11 

16 

2nd Part B 

145 


11 

10 

2nd Part B 

137 

STfcT^T^ =5r TTT^W 

8 

5 

2nd 

737 

3T?cr5r?3 qi^ ^^rr 

7 

23 

2nd 

708 

5(i?cr5i??r %v( %f T: 

2 

18 

1st 

156 

5iT'5rr^f?cr 

3 

14 

1st 

314 


2 




Chapter 

Verse 

Vol. 

Page 


1 

9 

1st 

51 


13 

26 

3rd 

64 

3Tqt ¥T^?Tt 3r?lT 

4 

4 

1st 

379 

arql' mcITfT^rT: 

4 

30 

1st 

441 

®r'7^?TWcr^fg[?irr 

7 

5 

2nd 

672 

3Tcr?TfH cT^WTfrqi; 

1 

10 

1st 

53 

3TTr% ^1% sTT<niq: 

4 

29 

1st 

439 


9 

30 

2nd 

884 

3TR q'T^’j:?T: 

4 

36 

1st 

464 

3?sTqr:T5Tt^Jrf;f%8j 

14 

13 

3rd 

119 

srqfT^T^rfl'fiT?!^ 

17 

11 

3rd 

292 

3Tvrq- 

16 

1 

3rd 

220 


17 

12 

3rd 

294 

3T^?TT^?lVrT5-#5r 

8 

8 

2nd 

745 

ST^JTrdscq-iETTTsafsfe 

12 

10 

2nd Part B 

255 

3TflrTR?5irr^mc^ 

13 

8 

3rd 

21 

3Twt ^ c^r 

11 

26 

2nd Part B 

168 

3Tify f| r^r 

11 

21 

2nd Part B 

158 

3T?i%g ^ 

1 

11 

1st 

55 

3T?T%5 

6 

37 

2nd 

635 

st^tP: STT^cT: 

18 

28 

3rd 

386 

3T5r3TT5Tf^ JTT 

9 

11 

2nd 

830 


2 

36 

1st 

190 



Chapter 

Verse 

Vol. 

Page 

srMrsjft 3 

2 

17 

1st 

155 

3Tfir*T% =5t 

13 

17 

3rd 

40 

^TSSTTfiT^ffr ^cTTW 

2 

28 

1st 

176 

3T5?TrR'r§r'5r?Fi«r; 

8 

18 

2nd 

779 

arsq-T^I^?: 

8 

21 

2nd 

787 

SToq-g^Swf^p^Tt-Sq’iT. 

2 

25 

1st 

171 

STsq-gj 5q-i%iTrT*ril^ 

7 

24 

2nd 

710 

wr^Rrffcf 

17 

5 

3rd 

284 

3T^?Tt^5rT?r?^5JTt^5Ec5rR:. 

2 

11 

1st 

133 

3Tsrf«TTfrr: s^-^r: 

9 

3 

2nd 

812 

si^r^qr f ^ 

17 

28 

3rd 

322 

3Tsgc?i; ^roir 

10 

26 

2nd Part 

B 69 


18 

49 

3rd 

440 


13 

10 

3rd 

24 

ST^T^JTirmt ^ 

16 

8 

3rd 

240 

3T^ iTq:r 

16 

14 

3rd 

253 

3t^?TcITcITfn ?Tt:?Tt 

6 

36 

2nd 

631 

SfT^T?T JTTtmTlt 

6 

35 

2nd 

626 

3T^r% 3 ramsi^r 

1 

7 

1st 

47 

STf ^3^5 

9 

16 

2nd 

844 

3Tf f it ^’T 

16 

18 

3rd 

259 

3Tif rt 

18 

53 

3rd 

451 

sT^rfffr 3^T%?r 

10 

20 

2nd Part B 53 


4 



Chapter 

Verse 

Vol. 

Page 

sri IsgTfid 

15 

14 

3rd 

200 


10 

8 

2nd Part B 

23 

ft «3l?T^TSTr 

9 

24 

2nd 

864 

srft^r 

16 

2 

3rd 

225 

srft^r ^rrcTT gft: 

10 

5 

2nd Part B 

15 

3Tft sTcT w^cqrrq'n 

1 

45 

1st 

96 

ST^t sr?T T^CITJ^ 

8 

3 

2nd 

733 


10 

33 

2nd Part B 

89 


SIT 




srr^q’Tft ^ ^ vrsTT^JT 

11 

31 

2nd Part B 

179 


1 

34 

1st 

78 

3TT^sf¥r5tfi=rr?rftT 

16 

15 

3rd 

254 

STRJT^rWTRcrr: ^5Vir: 

16 

17 

3rd 

257 


6 

32 

2nd 

619 

srrft^Tfrrot 

10 

21 

2nd Part B 

55 

sT’i^RroTJi'sr^ErftB'i?;^ 

2 

70 

1st 

271 

3Trsi§r^^ftT^^r: 

8 

16 

2nd 

774 

2iTT3«iTfrrJii 

10 

28 

2nd Part B 

74 

3TT5:^c5t5R5T^t»q' 

17 

8 

3rd 

288 

3TT55^#5%?TflT5RC 

6 

3 

2nd 

550 

STTfcT 

3 

39 

1st 

361 

3rr5TTq'T5i5jtw^r: 

16 

13 

3rd 

252 


5 




Chapter 

2 

Verse 

29 

Vol. 

1st 

Page 

178 

^rriS’cf ?Tti^iTrq''«rr: 

16 

20 

3rd 

262 

5iTr§:R?r5rfT 

17 

7 

3rd 

280 

^r5^E??rT^5^?T: 

10 

13 

2nd Part B 

37 





7 

27 

2nd 

719 


13 

7 

3rd 

16 

fRT 3?rcTJT 5rr^q; 

15 

20 

3rd 

214 

ffir ^ fT^wmicrJi; 

18 

63 

3rd 

476 

?r«rr frrfri?; 

13 

19 

3rd 

46 

srr^^cT; 

11 

50 

2nd Part B 

217 


18 

74 

3rd 

514 

C^iTir rrq’ii' 

16 

13 

3rd 

252 

%in^ Sfr^irq: 

9 

1 

2nd 

808 

%i ^ ITlrTT^^prir 

la 

67 

3rd 

493 


13 

2 

3rd 

7 

iTRg'Trfk^T 

14 

2 

3rd 

93 


3 

34 

1st 

350 

f f?^?TTojr il: :5r?:?Tr 

2 

67 

1st 

260 


3 

42 

1st 

365 

i:F5:qTM fr^ f %: 

3 

40 

1st 

362 


13 

9 

3rd 

22 


6 




Cahpter 

Verse 

VoJ. 

Page 


4 

1 

1st 

373 


3 

12 

1st 

310 

f 3rir?^^frq; 

11 

7 

2nd Part B 

130 

%f^cr: H»Tf 

5 

19 

1st 

516 

^ar^^jfrrqT 

18 

61 

3rd 

470 







10 

27 

2nd Part B 

72 

i^iKTcrq; 

15 

10 

3rd 

190 


15 

17 

3rd 

209 

^•fHvrfr^^iTfqr 

1 

44 

1st 

94 


3 

24 

1st 

329 


7 

18 

2nd 

696 


14 

23 

3rd 

147 


6 

5 

2nd 

555 

^TSTlTgnp^Tr ^ 

13 

23 

3rd 

54 






JT=5SFcT 

14 

18 

3rd 

132 


15 

1 

3rd 

166 






sRRm^l^T TftrfJ^ 

13 

f) 

3rd 

14 

36 

7 






Chapter 



11 

q:?T?Tt5ftf5r ^crrm 

7 

«§5T?T 

6 

^icTTST f?5wsgrm 

1 

’^cTTfJiitr 5 ERiifM 

18 

^?rr €firrws¥?i 

16 

<??Tf jft^T gf 

10 


16 


1 

•^^rg^rsfr^^: 

1 

'^srgqe^rr cicft 

11 

'3c^g^?^r 

2 


11 

T?:?T?:Tqrqq; 

4 

=5raiq; 

3 

«CW 51R^T q^T: 

4 

1%: qt f ^qr 

3 

qq ^rr^T^rfTT ^ 

12 

qq fTR^T q:q 

4 

qq? ^^fir^^rr 

2 

qqr qr# i^arf^: qisq 

2 


Verse 

Vol. 

Page 

35 

2nd Part B 

187 

6 

2nd 

674 

39 

2nd 

639 

35 

^st 

79 

6 

3rd 

338 

9 

3rd 

243 

7 

2nd Part B 

20 

22 

3rd 

265 

24 

1st 

68 

47 

1st 

99 

9 

2nd Part B 

134 

9 

1st 

130 

3 

2nd Part B 

124 

2 

1st 

376 

16 

1st 

317 

32 

1st 

445 

43 

1st 

367 

1 

2nd Part B 

234 

15 

1st 

402 

39 

1st 

2C0 

72 

1st 

276 


8 



Chapter 

9Tt 

Verse 

Vol. 

Page 


8 

13 

2nd 

765 


17 

23 

2rd 

313 


6 

38 

2nd 

638 

^%=5r^ci’5^ q-r4 

18 

72 

3rd 

510 

^^5fT5555^air?^r.aj 

17 

9 

3rd 

290 

fT ^^irr^rfiT: 

1 

39 

1st 

85 

vflf^JTJTC 

2 

4 

1st 

119 

fgsrmf ?Ttmq: 

10 

17 

2nd Part B 

47 

^JT3r 5%5TFrr % 

f\ 

2 

51 

1st 

232 

^>nw. 

0 iiv fN ♦ Cv fv 

5F«T«iT?r 

14 

16 

3rd 

126 

3 

20 

1st 

323 

^jf'iTt ^:g[5q-q^ 

4 

17 

1st 

405 


4 

18 

1st 

409 


2 

47 

1st 

220 

^5T5r§Tt^ firR 

3 

15 

1st 

314 

^?TT?T 

3 

6 

1st 

296 


17 

6 

3rd 

284 

3^Toii75?o'TWcrRq; 

8 

9 

2nd 

7 48 

^55tTr^ ^ !T ff^rPiTfTmqc 

11 

37 

2nd Part B 

192 


9 



Chapter 

Verse 

Vol. 

Page 

^T|5?cT; ^JT3IT 

4 

12 

5 St 

396 


3 

37 

1st 

357 


5 

26 

1st 

532 

SRmiTTTk^ 

16 

10 

3rd 

245 

^mTriTR; ^^T?:r: 

2 

43 

1st 

208 


7 

20 

2nd 

700 

qjR^TRT SRRni 

18 

2 

3rd 

330 

^i^5T Ti^^T 5^5rr 

5 

11 

1st 

499 

qjRi?r^'Tr'Tf?r 

2 

7 

1st 

125 

^Rfr’cnr^Fgc^ 

13 

21 

Srd 

49 

SHT^Wc^^ ?Tc^W 

18 

9 

3rd 

342 


11 

32 

2nd Part B 

181 

^T^?Tsr q'?:^5rT^: 

1 

17 

1st 

62 

feftfest Tff^frq^ gsR 

11 

46 

2nd Part B 

209 

iTi^sT =g%orii; 

11 

17 

2nd Part B 

146 

^TT T%IT5p;ir 

4 

16 

1st 

403 

^ <r?;§i %n'J?iTrrrJ!; 

8 

1 

2nd 

731 

f% 5!iarr§ioiT: 3 'i?tt: 

9 

33 

2nd 

896 

i:cT^c5[T ^?5rr^wa[H^ 

2 

2 

1st 

115 

sr<n^q'f?5r 

1 

40 

1st 

87 

^T?TT’T’:?ITR^ 

1 

28 

1st 

72 


18 

44 

3rd 

429 


1'1 

21 

3rd 

143 


\Q 




Chapter 

Verse 

Vol. 

Page 


2 

63 1st 

258 


12 

5 

2nd Part B 

245 

JTT w ttit: 

2 

3 

1st 

117 

%Er ^fffrJir 

9 

31 

2nd 

887 


13 

33 

3rd 

82 

%^w ^tPt irr r% 

13 

3 

3rd 

10 






TTcTH^^ grP^ 

4 

23 

1st 

422 

ST^J 

9 

18 

2nd 

848 


1 

30 

1st 

75 

irmrMq- ^ ^cttr 

15 

13 

3rd 

197 

SHTT^cTRcft^ 

14 

20 

3rd 

139 

ft 

2 

6 

1st 

121 






ft v[^x 

6 

34 

2nd 

624 

xrgfi^T vT5r% jtti?; 

7 

16 

2nd 

690 

=grg^R JT?TT 

4 

13 

1st 

397 

Rr?<Trrr7K^jrr g 

16 

11 

3rd 

248 

%cTHT ^^5f7q|ftr 

18 

57 

3rd 

461 






5T;j7 ^5$ g $r ftRJi; 

4 

9 

1st 

388 

ST^ITJT^iaTJTV^R 

7 

29 

2nd 

723 


11 



Chapter 


If 

2 

nrcrTc;R:.sr5rFci^ 

6 

irrJTq'I'fT 

9 

^Tfifir^THfi?rTc;TT 

6 

g cr^iTTJTB; 

5 

irrfr ^ ^ 

18 

^TfT ^mirrfrq; 

7 

irr!T q'ftfrrcrr 

18 

%5r: ^ ffr^g5=qT^'> 

5 

I'JT ?I'^cJT^^?TTW 

13 

Sq-rq-^ 

3 


13 

n 

rfcTS qri? cPq-RlITfq^sq'Ti; 

15 


18 

cTcT: 

1 

^55. Oi> 0 ^ 

1 

qq-t 'q 

11 

qcwf^g qfTqrcf 

3 

q^ q 

6 

q^ erq fq^^rqrq; 

14 

q^Tq?^qR^T?q'm: 

1 


Verse 

Vol. 

Page 

27 

1st 

174 

7 

2nd 

560 

15 

2nd 

839 

8 

2nd 

563 

16 

1st 

509 

19 

3rd 

367 

2 

2nd 

665 

18 

3rd 

364 

3 

1st 

483 

13 

3rd 

31 

1 

1st 

285 

18 

3rd 

42 


4 

3rd 

174 

77 

3rd 

522 

13 

1st 

57 

14 

1st 

58 


l-l- 2nd Part B 142 

28 1st 337 

43 2nd 647 

6 3rd 104 

26 1st 71 


12 




Chapter 

Verse 

Vol. 

Page 


11 

13 

2nd Part B 

140 


6 

12 

2nd 

572 


18 

16 

3rd 

359 

?T^ ?IT^^ 

13 

4 

3rd 

12 

?rif^^frm^!=?iTTq‘ 

17 

25 

3rd 

317 

rT;^:5?T^^Tr;Tr5r: 

5 

17 

1st 

512 

grflef^ irf^qrl-fT 

4 

34 

1st 

449 


6 

46 

2nd 

655 


9 

19 

2nd 

852 

^rr^cSTf 

14 

8 

3rd 

110 

crgsTT^ f 

2 

10 

1st 

132 

?T^5r 5r^oT Tt's^ 

18 

62 

3rd 

473 

Er^TOTli; 

16 

24 

3rd 

270 

^^iTSTOTTJr sTwarrsT 

11 

44 

2nd Part B 

205 

?T^rc5rmff5?TT'iq'T|t 

3 

41 

1st 

363 


11 

33 

2nd Part B 

183 


8 

7 

2nd 

741 


3 

19 

1st 

322 

?i!5Tr^irrft^^rri?; 

4 

42 

1st 

469 


17 

24 

3rd 

316 

TTTwmT^ 

2 

68 

1st 

267 


1 

37 

1st 

84 

^3r5i?i5i: 

1 

12 

1st 

56 


13 




Chapter 

Verse 

Vol. 

Page 

cT 

6 

23 

2nd 

594 

cf rT^TT 

2 

1 

1st 

114 

crrsTf T3:^cr; 

16 

19 

3rd 

261 

cTTifT 

2 

61 

1 St 

255 


12 

19 

2nd Part B 

277 

^3t: ^irr ^f^: 

16 

3 

3rd 

229 

^ ?r g-TfSTT 

9 

21 

2nd 

855 

^g^crf 

12 

7 

2nd Part B 

248 

^^r^sTrgfTTqr^q; 

10 

11 

2nd Part B 

33 

I'^r ^crgrgrprJir 

10 

10 

2nd Part B 

31 

^T^ft 

7 

17 

2nd 

694 

9T-Tf^T 

4 

20 

1st 

415 

^T5?T 

18 

3 

3rd 

333 

^ r*^ ^ 4n 

mr^rgoTn^T^Tt^: 

7 

13 

2nd 

686 

vr^rra sr^r 

17 

2 

3rd 

278 

Brfw^ 

16 

21 

3rd 

263 

g-gnjrfifq'q-r %;xj- 

2 

45 

1st 

212 

tfiruT nr ^iTTr: 

9 

20 

2nd 

8,54 


11 

18 

2nd Part B 

150 

r^iTr%%sr: g^nr: 

11 

38 

2nd Part B 

194 

^JT?TrTmfw 

10 

38 

2nd Pai t B 

102 


14 



Chapter 

Verse 

Vol. 


Page 


16 

4 

3rd 


232 


11 

25 

2nd 

Part B 

166 

g rrr^ ^ 

17 

20 

3rd 


310 


11 

12 

2nd 

Part B 

139 

%^ITr5qT3:5r?:qt 

11 

11 

2nd 

Part B 

137 

?Tcqr:;R 

18 

8 

3rd 


341 

l:%’:^f|[:?r;T5rr: 

2 

56 

1st 


244 


2 

49 

^ St 


227 

I’sr g 

1 

2 

1st 


42 

irrg^ 

11 

51 

2nd 

Part B 

219 

%^%3T5^STr^ 

17 

14 

3rd 


297 

^^F¥rrsr=!TcTr%5T 

3 

11 

1st 


307 


2 

30 

l.st 


181 

%fi:JTVs%??T?jr 

2 

13 

1st 


143 

Ig^rsrrT^ 

4 

25 

1st 


425 

gowcft 

7 

14 

2nd 


687 

’aTfs:JTt2?Tq- 

16 

5 

3rd 


234 


1 

43 

1st 


93 

^TT^rT^fe’rtR^iTFcrt 

11 

20 

2nd 

Part B 

156 

^cT ^55?I?rrJTl%T 

10 

36 

2nd 

Part B 

97 

^5?i?Tfrr^'Ttq^r 

4 

28 

1st 


436 

sTT^ ^’T^q-T^ 

■o 

1 

18 

1st 


62 

s^or ^ ^ 

11 

34 

2nd 

Part B 

184 


15 




Chapter 

Verse 

VoL 

Page 


15 

16 

3rd 

206 


16 

6 

3rd 

236 







1 

1 

1st 

41 

5|ift ?:Tm^?ir i:''>tJi: 

8 

25 

2nd 

796 


3 

38 

1st 

358 

q-qr 

18 

33 

3rd 

400 

^S%p%ferrTfr: 

1 

5 

1st 

45 

^qr^qrcqfq <T?5qf??r 

13 

25 

3rd 

58 

■sqT?Tcft 

2 

62 

1st 

258 






57 ^3fq fT ^JT^M 

5 

14 

1st 

505 

5T ^;iaTTqrqT7:TqT?j;^ 

3 

4 

1st 

291 

ST ittI' r^rarsT s’^nr 

1 

32 

1st 

77 

ST ^ ?r^r?q3<s^3; 

18 

69 

3rd 

500 

?r ^ FTf^Tfsi ^i^-lfsT 

9 

5 

2nd 

818 

ST =5nTr arr^ 

9 

9 

2nd 

825 

ST #cT%^: ^cTT:^ 

2 

6 

1st 

123 

!T ^TR^ feir^ 

2 

20 

1st 

160 

ST ?r^fei ^rasqr 

18 

40 

3rd 

415 

ST cT-^F^5T^ ^srf 

15 

6 

3rd 

181 


16 



Chapter 

Verse 

Vol. 

Page 

3 ITT 

U 

8 

2nd Part B 

132 

5T srrg Jir^q; 

2 

12 

1st 

139 

*T ^JT 

18 

10 

3rd 

344 

sTfE^Rsrtr sricq- 

5 

20 

1st 

519 


3 

26 

1st 

333 


11 

24 

2nd Part B 

164 

5TJT: 5^:^r^sj 

11 

40 

2nd Part B 

199 

ff rrr ^Firtm fe?qrf?cT 

4 

14 

'st 

400 

H JTT I|5T; 

7 

15 

2nd 

689 

^ ^ TmiRcT 

3 

22 

1st 

326 

fr ^ fq^: ^?:qttTT: 

10 

2 

2nd Part B 

8 

*T ^Trr^^f 

15 

3 

3rd 

173 

q %^q^Tvqqq: 

11 

48 

2nd Part B 

213 

JTStiryf: ^55Tq555vir 

18 

73 

3rd 

512 

q fl 5Efk?^niqiTr 

3 

5 

1st 

294 

q f? ^qqq; 

IS 

11 

3rd 

347 

q fk qT^qrfir 

•2 

8 

1st 

128 

q [f ^r^q 

4 

38 

1st 

458 

qrqr^sq^g qtqV-SRq 

6 

16 

2nd 

683 

qr^% ^qn%qrqq- 

6 

15 

1st 

507 

qFcftSRq qq fqsqrfir 

10 

40 

2nd 

110 

qT?q ? 50 tW: q:ri^t 

14 

19 

3rd 

136 

qr^^ qr^ 

2 

16 

1st 

151 


17 



Chapter 

Verse 

Vol. 

Page 


2 

66 

1st 

265 

fiTt sr^r^r: 

7 

25 

2nd 

714 

JTi^ cTT^T 

11 

53 

2nd Part B 

220 

RmfirR ^ T^qrm 

1 

31 

1st 

76 

mcT^ g ^?qT^: 

1 8 

7 

3rd 

339 

5FJT r^q; 

3 

8 

1st 

300 

mq'# ^W^:ff crq; 

18 

23 

3rd 

375 

mr?[ft?Tcri%^T?qr 

4 

21 

1st 

419 


15 

5 

3rd 

177 

^ ciq 

18 

4 

3rd 

336 

ffri:5q- VTT^^TI^r'ir: 

1 

36 

1st 

81 

%i:rfq^qq,^5recT 

2 

40 

1st 

204 

^ qpi siTirq: 

8 

27 

2nd 

799 

l?r fe?^F?r 

2 

23 

1st 

165 


5 

8 

1st 

493 

Iq cT^ 

3 

^ 

18 

1st 

321 

qircTTR qi:TqT^ 

18 

13 

3rd 

3:3 

q^ gctj qj^ 

9 

26 

2nd 

870 

q?:RRr?j;g qr^s?qV 

8 

20 

2nd 

785 

qt sr§r qt 

10 

12 

2nd Part B 

37 

qt qq^qrm 

14 

1 

3rd 

90 


18 




chapter 

Verse 

Vol. 

Page 

'Tfi:3rrorT?r 

4 

8 

1st 

385 

’TWcTTvrf^r 

10 

31 

2nd 

83 


11 

5 

2nd Pait B 127 

'Ts?^rf^^r?5i^?^srT^ 

11 

6 

2nd Part B 129 

T^q-rfir 

11 

15 

2nd Part B 143 

'T^^crr Tr»Jf3^T<Jim 

1 

3 

1st 

44 

qr^stfq- f ^%5Tt 

1 

15 

1st 

59 

TT!5 JTTg^ 

6 

40 

2nd 

641 

mrrar 

11 

43 

2nd Part B 203 

T^r^TTf JTi^ 3rTt^ 

9 

17 

2nd 

846 

5^?ft TTpg; 3ra5?iT ^ 

7 

9 

2nd 

678 

3^^: sr?p%^ ft 

13 

22 

3rd 

52 

3^'^: ^ q'?:; qr^ 

8 

22 

2nd 

790 

3^t^eT ^ g'^q m 

10 

24 

2nd Part B 64 

^qf^qT^q ^qq 

6 

44 

2nd 

648 

3qqc%q g qsirrqji^ 

18 

21 

3rd 

370 

qq:T5T =q qiT% q 

14 

22 

3rd 

145 

gqq %q ^qg; 

13 

1 

3rd 

5 

q^ 3qq ^q 

13 

20 

3rd 

47 

q^ft ^igqi>:q 

9 

8 

2nd 

823 

q^^: ftfqqToiTR 

3 

27 

1st 

335 

q^^!ini533qT: 

3 

29 

1st 

339 

sr^^q =q qrqtftr 

13 

30 

3rd 

73 


19 




Chapter 

Verse 

Vot. 

Page 

JTjrfTfar 

2 

55 

^st 

241 


6 

45 

2nd 

652 


8 

10 

2nd 

757 

sr55TF^^3i?qfg: 

5 

9 

1st 

494 

STf f% =5r fflf f% ^ 

16 

7 

3rd 

240 

)’ !? 

18 

30 

3rd 

392 

ST^rPcTJTJi^ 

6 

27 

2nd 

607 

sr;jrT?cTrfirr BrircT^ft: 

6 

14 

2nd 

577 

JT^T^ :?3T5TTJ5; 

2 

65 

1st 

263 

sri:5rTi?srT% ^^rfrrq; 

10 

30 

2nd Part B 

81 

jrrc^T 5i?i^cfr 

6 

41 

2nd 

643 




^l?:rciTTcJTri^^ 

6 

6 

2nd 

569 


7 

11 

2nd 

681 

^crrfiTu 

13 

16 

3rd 

38 

wfJir 3i?jrfiTJT% 

7 

19 

2nd 

698 

^ Str^rTTR 

4 

5 

1st 

380 


5 

21 

1st 

521 


7 

10 

2nd 

679 

1%2t^ Trflf 

2 . 

50 

1st 

229 


10 

4 

2nd Part B 

14 


18 

29 

3rd 

391 


20 




Chapter 

Verse 

Vol. 

Page 


13 

51 

3rd 

446 


10 

35 

2nd Part B 

94 

sifTorr fl: arf^gri;!!; 

14 

27 

3rd 

160 

ar^'»q-mT?T 

5 

1.0 

1st 

496 

aff^: srH5TT?m 

18 

54 

3id 

453 

s^rqoT cTiT era: 

4 

24 

1st 

427 

afTiToi^Brq-ra^rrq^ 

18 

41 

3rd 

419 






VT^rar ecT^fq-qr 51^=7! 

: 11 

54 

2nd Part B 

222 

^'Trar JTrafiT3Trar% 

18 

55 

3rd 

457 


2 

35 

1st 

189 

¥Ter?¥ft’:rr8j sRoisr 

1 

8 

1st 

50 

fl; ^rTTfiTli: 

11 

2 

2nd Part B 

123 

¥ft’:iT^<itsrg^^: 

1 

25 

1st 

69 

^jjraw: g- q:qraJi: 

8 

19 

2nd 

780 

^ra?: Tqtsq^ ^rrg; 

7 

4 

2nd 

670 

ireieret 

10 

1 

2nd Part B 

6 

qfe'T^TJ^ 

5 

29 

1st 

538 

3iTt^s>c(^jr^g7TJITg^ 

2 

44 

1st 

209 


IT 




ftfetr: ^^fiT^foT 

18 

58 

3rd 

463 


21 



Chapter 

Verse 

Vol. ] 

Page 

JTiWrTr TTs^cIsrmr: 

10 

9 

2nd Part B 

26 


11 

55 

2nd Part B 

224 

jttt: 

7 

7 

2nd 

676 

iT^gjTfT?T 'T^rri^c 

11 

1 

2nd Part B 

121 

TrJr;n'€rr^: 

17 

16 

3rd 

303 

iTS’^^Torr ^i%3 

7 

3 

2nd 

667 

iTPfffjr ¥rsr ir^^grt 

9 

34 

2nd 

899 

5 5 5 ? 

18 

65 

3rd 

482 

?TT^ cl=53^jrq[. 

11 

4 

2nd Part B 

125 

TTJT 

14 

3 

3rd 

97 

ITffW5?Tt 3ft5r5?t% 

15 

7 

3rd 

185 

irqT cTcrfir^ 

9 

4 

2nd 

816 

;T3Tn5r%ar sr^m; 

9 

10 

2nd 

828 

rr^TT 

11 

47 

2nd Part B 

212 

irw 

13 

11 

3rd 

26 

;tt5t 

3 

30 

Ibt 

340 

TTcirr^^?! ^ nni; 

12 

2 

2nd Part B 

236 

qrsi 

7 

1 

2nd 

663 

JTS^gr fifr 3TT?l?^ 

12 

8 

2nd Part B 

251 


10 

6 

2nd Part B 

17 


10 

25 

2nd Part B 

65 

Ti§:rrJTR^3 HT ’tt’^ 

9 

13 

2nd 

833 

TrmjciFJiiffd 

13 

6 

3rd 

16 



Chapter 

Verse 

Vol. 

Page 

m ^ 5?TqT m ^ 

11 

49 

.2nd Part B 

215 


2 

14 

1st 

145 


14 

25 

3rd 

155 

*Trg^9T 5?i^^Fq- 

8 

15 

2nd 

772 

nr ntss^Tw^rtfiT 

14 

26 

3rd 

157 

nr fl q-r?! snqrfk^r 

9 

32 

2nd 

891 

S^^Wl’-^^fsrr^'y 

18 

26 

3rd 

381 

g;s5rT|:orrcq^ 

17 

19 

3rd 

309 

g:^g:?;a3Tkn[: 

10 

34 

2nd Part B 

92 

ntnrm ntn^rnfort 

9 

12 

2nd 

832 






n f n T^irT 

18 

68 

3rd 

496 

n q; ^ %ra f ?<rT?:n[. 

2 

19 

1st 

158 

n q;^ %r% 

13 

24 

3rd 

56 

n^rfq ^^^rrmin^ 

10 

39 

2nd Part B 

105 

nwrqi:r^T^n^?^?ft5w 

11 

42 

2nd Part B 

201 

nsr?^ ^Tf?nqjT ^^rr: 

17 

4 

3rd 

281 

n^^rncrq': qrn 

18 

5 

3rd 

336 


4 

31 

1st 

443 

nir%irfen: ^^cft 

3 

13 

1st 

312 

n^r^itcqjiRarr^pgsr 

3 

9 

1st 

302 

nlr crnw ^r^ ^ 

17 

27 

3rd 

320 


37 


23 



Chapter 

Verse 

Vol. 

Page 

q'sirrfsrT fr 

4 

35 

1st 

453 

?Tcrrft 

2 

60 

1st 

254 

?icr?cft ^rtfTTfT^frq; 

16 

11 

3rd 

193 

?T<r: srff^^^TfTTJ?; 

18 

46 

3rd 

433 

*E^r%?riTJTtf f^: 

5 

28 

1st 

534 

?icTt q'rrt 

6 

26 

2nd 

605 

q^?TTfe 

9 

27 

2nd 

874 


18 

37 

3rd 

409 

-?Tfg ^T^'^^fTT 

18 

24 

3rd 

377 


18 

22 

3rd 

372 

q-?3 STc^T^Kr^ 

17 

21 

3rd 

311 

5PT% cq'fTTf 

8 

23 

2nd 

792 

?T5r ert^jg^:; 

18 

78 

3rd 

525 

’T^'T?:iT^ %frn 

6 

20 

2nd 

592 

Err'=?r|[ 

5 

5 

1st 

487 

’ST'^T^mfetcn 

9 

6 

2nd 

820 

«rq:r 

6 

19 

2nd 

590 

q- ?TT ff^ftr 

11 

28 

2nd Part B 

172 

q?ir 

13 

34 

3rd 

81 

qvrr sr^'^H 

11 

29 

2nd Part B 

175 

^qr ^WiTcT 

13 

33 

3rd 

79 

^TJqtqrw ^fin^sra: 

4 

37 

1st 

456 

qrgq?^ ^ 

18 

39 

3r 

412 


24 



Chapter 

Verse 

Vol. 

Page 


18 

59 

3rd 

467 


8 

11 

2nd 

761 


2 

52 

1st 

234 

q-^rf^^TI?T ^ 

15 

12 

3rd 

195 

^?T^?JT¥IT^q; 

13 

31 

3rd 

75 

q'^T If 

4 

7 

1st 

384 

?rf I i%fm; 

6 

18 

2nd 

588 

?T^r sift 3 

14 

14 

3rd 

122 

*1^1 ^f xTlSTJ?: 

2 

58 

1st 

249 

*I^T ff ^R^^Tlif 

6 

4 

2nd 

552 

iSlf^ HmSTcft^RH^ 

1 

46 

1st 

97 

?Tf? Hf ?I 5I^?Tq^ 

3 

23 

1st 

327 

?If 'S^q'l xfrq'wq;^ 

2 

32 

1st 

183 


4 

22 

1st 

421 

?i?if ra?:% tg: 

3 

21 

1st 

324 


10 

41 

2nd Part B 

, 112 

fi ’T^’ifpgr 

1 

38 

1st 

85 

?T^T 3 «i;&^mi?iH 

18 

34 

3rd 

402 

?T?rr vinnsiff gr 

18 

31 

3rd 

397 

?I^IT ^VI?T Sllt^q; 

18 

35 

3rd 

404 

?H%5I%«irft JTSigT 

3 

7 

1st 

297 

WF^KHcftcltSfli; 

15 

18 

3rd 

211 

?I^T5ITf|[5T^ 

12 

15 

2nd Part B 268 


25 




Chapter 

Verse 

Vol. 

Page 


18 

17 

Srd 

361 


4 

19 

1st 

412 

^ q- qrsfq ^?:?VTTqq; 

8 

6 

2nd 

739 

if =qTqt 

6 

22 

2nd 

593 

q Hfqr^wfq qif : 

6 

2 

2nd 

547 

if f| q sq-irq?^^ 

2 

15 

1st 

148 

it: ?rr^fqfqgf^5q 

16 

23 

3rd 

267 

q: ^qqrqBr^^f: 

2 

57 

1st 

247 

qrqqrif qq?:^g; 

17 

10 

Srd 

291 

qr fq^TT ^qg^qRrg; 

2 

69 

1st 

269 

qrBq ^qqqr ^qrq: 

9 

25 

2nd 

866 

qrfqqf g’jfqqT qr=qn 

2 

42 

1st 

208 

qrq^^srrq^ %fkri;. 

13 

27 

3rd 

65 

qrq^rqrRrd^^g; 

1 

22 

1st 

66 

qrqrqq q^q?^ 

2 

46 

1st 

217 

3^7: qjqqf:^ qrqcqr 

5 

12 

1st 

501 

gqJTIRfq^Rqi 

6 

17 

2nd 

585 

^i^'-^q ^^TcqRir;^ 

6 

15 

2nd 

581 

5 ) >’ 

6 

28 

2rd 

609 

3«rTq?5sr f^TR: 

1 

6 

1st 

46 

% %q ^Tf?qq:T VTTq: 

7 

12 

2nd 

683 

^ 3 qrqf^jqfqqq: 

12 

20 

2nd Part B 

281 

% g >gqfM WJqfR 

12 

6 

2nd Part B 

247 


26 



Chapter 

Verse 

Vol. 

Page 


12 

3 

2nd Part B 

239 


3 

32 

1 St 

347 

^Scq-Pq^ercTT 

9 

23 

2nd 

862 

^ ^ JTcrm^qi^ 

3 

31 

1st 

344 

^ ?T«ir ITT sTq'?if|r 

4 

11 

1st 

392 

^ ^T^firrag??55?T 

17 

1 

3rd 

275 

%'3rrrri^T%^ ^ 

1 

33 

1st 

78 

?5r?criT?r qrq^ 

7 

28 

2nd 

722 

^ ff WtiTT 

5 

22 

1st 

523 

^frn^T^ feg^iCTmT 

5 

7 

1st 

490 


4 

41 

1st 

467 

f:55 ^Firtm 

2 

48 

1st 

224 


6 

47 

2nd 

656 


6 

10 

2nd 

567 

?rtf^iiT5fRl[#;sfq; 

1 

23 

1st 

67 

3Tt 57 

12 

17 

2nd Part E 

; 274 

5srt^R: ^^SRT-Rm: 

5 

24 

1st 

528 

?tV RTUSWfflf^ ^ 

10 

3 

2nd Part B 

11 


15 

19 

3rd 

213 

?Tt TTT 'T^^TR 

6 

30 

2nd 

614 

?tV ?tV ?TT =5rf at ^TfT: 

7 

21 

2nd 

704 

!£TtS?T ?t\tT^cSI?TT STt^fT; 

6 

33 

2nd 

621 


27 



Chapter 

Verse 

Vol. 

Page 

’CST^rrSTTf^V^q- 

\ 

14 

10 

3rd 

113 

ircwr 

14 

15 

3rd 

125 

?:mTcJT^ mfl[ 

14 

7 

3rd 

108 

s^%?T 

7 

8 

2nd 

678 

5!:rTrt^f^3^?5 

2 

64 

1st 

261 


18 

27 

3rd 

384 


18 

76 

3rd ' 

520 

?:T3Tf5riiT 

9 

2 

2nd ' 

810 

^r^H^rssrrfw 

10 

23 

2nd Part B 

60 

^srrf^^r 

11 

22 

2nd Part B 

161 

^cr JTi:% cTj^sF^srq; 

11 

23 

2nd Part B 

163 






sT^fvraWji; 

5 

25 

1st 

530 

iT^ITTTJT: 

11 

30 

2nd Part B 

177 


3 

3 

1st 

288 

^vi: srfra?:RT¥r: 

14 

12 

3rd 

117 







10 

16 

2nd Part B 

45 

^ ?g^:iTroiT 

11 

27 

2nd Part B 

169 


28 



Chapter 


11 

STTHTra JT^IT 

2 


5 

mBifftJTiT^sT^rq; 

17 

55^^T5ft 

18 

fir^?TT 

2 

R'^^%?T^?rriTT?i; 

18 

RR^nTTcrtsrr 

10 

R§;R ^riTTR: 

2 

^cr?:RVT?r^gT: 

4 

f cnftR 

10 

^STTHT grir^^^RlT 

10 

RRi?; 

2 

^iT^rcirf^ 

7 


8 

sq-^THT^TTnJT^r |[%: 

2 


3 

5jrT^sr^T^T=£^R^ 

]8 



![T^sftcft%^ ^‘- 

5 


6 


18 


Verse 

Vol. 

Page 

39 

2nd Part B 

197 

22 

1st 

163 

18 

1st 

514 

13 

3rd 

296 

52 

3rd 

448 

59 

1st 

252 

38 

3rd 

411 

18 

2nd Part B 

49 

71 

1st 

274 

10 

1st 

390 

37 

2nd Part B 

99 

22 

2nd Part B 

57 

21 

1st 

161 

26 

2nd 

716 

28 

2nd 

801 

41 

1st 

206 

2 

1st 

286 

75 

3rd 

519 


23 

1st 

525 

25 

2nd 

600 

42 

3rd 

422 


29 



Chapter 



15 


18 


8 

srragTcsr 

6 

gvrigsrcfrlf^srJ?: 

9 


18 

rr^srr rf^q; 

17 

sr^r5rTJTfi555rsar 

18 

sng:rar^q^ f Tfin 

4 

|- 

2 

^qp^s^rq^TTii^Tri; 

4 

ra^trr: 

3 

55 ?? 

18 

^?Tt ff ^rfrq¥>IT^Tri; 

12 


4 

=5r 

15 


1 

^ 

^ QI^fT^ qqr 

4 

53^T: m§:'w. 

3 

'0%% tTcHTT Sftaqq; 

11 

^ viT^?:T^rniTq^ 

1 


Verse 

Vol. 

Page 

8 

3rd 

186 

15 

3rd 

357 

26 

2nd 

797 

11 

2nd 

569 

28 

2nd 

876 

43 

3rd 

425 

17 

3rd , 

306 

71 

3rd 

506 

39 

1st 

460 

53 

1st ‘z 

236 

33 

1st '' 

447 

35 

1st \ 

352 

47 

3rd 

435 

12 

2nd Part B 

262 

26 

1st 

433 

9 

3rd 

189 

27 

1st 

71 


3 

1st 

377 

25 

1st 

330 

41 

2nd Part B 

201 

19 

1st 

63 


30 




Chapter 

Verse 

Vol. 

Page 


9 

14 

2nd 

835 

^ crqr ST^^TT 5?^: 

7 

22 

2nd 

707 


17 

18 

3rd 

307 

?:3[^rr 

14 

5 

3rd 

102 


14 

9 

3rd 

112 

^rSTTc^^ral' ^riTTi; 

14 

17 

3rd 

130 

^cSTr^^Tr 

17 

3 

3rd 

279 

^^r; 

3 

33 

1st 

349 

^ri5iTT%^ 

17 

• 26 

3rd 

319 


14 

24 

3rd 

150 

^JT 5FT?T%d5ftgTi; 

6 

13 

2nd 

574 

.^iT 

13 

29 

3rd 

70 

^i3 #1 

13 

28 

3rd 

68 

^it; ^ 53 

12 

18 

2nd Part B 

277 


9 

29 

2nd 

879 

^TT?nTTITI%?c5Kr 

10 

32 

2nd Part B 

85 

^^'^ITtfoT HTT^T 

5 

13 

1st 

503 

H^^RTrlnr^rpT 

18 

56 

3rd 

458 


18 

64 

3rd 

480 

55rlcr: TTMTr^ cr^ 

13 

14 

3rd 

33 

55I^S:iTTfoT ^313 

8 

12 

2nd 

765 


14 

ll 

3rd 

115 


18 

66 

3rd 

485 


31 




Chapter 

Verse 

Vol. 

Page 


6 

29 

2ncl 

611 

it frrq; 

6 

31 

2nd 

616 


9 

7 

2nd 

822 


18 

20 

3id 

368 

iif^ 

10 

14 

2nd Part B 41 

^^5rtffT5 

14 

4 

3rd 

100 

fi^ 

15 

16 

3rd 

203 


4 

27 

1st 

434 

H^F^q-sjorrvTT^q; 

13 

15 

3rd ., 

35 

s^%?T 

18 

48 

3rd 

437 

r: ST^r: 

3 

10 

1st 

306 

^^’^r^iT’Tq'g'Ti; 

8 

17 

2nd 

776 


1 

42 

1st 

91 

^^5trsr¥rtr?5rTrrTq: 

6 

24 

2nd 

600 

^ 51 : ^cTrt 

12 

14 

2nd Part B 265 


, 12 

4 

2nd Part B 239 

iTimTit 

6 

6 

1st 

488 


18 

1 

3rd 

329 


5 

2 

1st 

479 


1 

30 

2nd 

726 

^Nq-^Vif^ ^«ti5rT^r: 

5 

4 

1st 

485 

sTT^ ?T«rr ar^r 

18 

50 

3rd 

444 

^1f^f??T TO Jtr^rw 

1 

29 

1st 

74 


n 



Chapter 


^c3[r 

2 


6 

tg# ir^r^rsff f^firviii; 

IS 

^TiT. 

11 

'iffsiT^rT^^ra'^ffT]^ 

6 


11 

R?T^aw^ ^T vri^T 

2 


5 


2 


18 

^?3r^5rRrr57TfjrTfm^ 

10 


18 

srr snc^m 

f 

2 

5?cr !■ 

10 

1 :^%^ cT5(T 5fT^=7q:^ 

1 


Ve/'se 

Vol. 

Page 

38 

1st 

192 

2 1 

2nd 

592 

36 

3rd 

407 

52 

2nd Part B 

220 

9 

2nd 

565 

36 

2nd Part B 

189 

54 

1st 

239 

27 

1st 

534 

31 

1st 

182 

60 

3rd 

468 

15 

2nd Part B 

43 

45 

3rd 

431 


37 

1st 

191 

19 

2nd Part B 

50 

21 

^ St 

64 





